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TO 

MY WIFE 



PRINTRD IN THE UNITKI) STA TliS OF AMERICA 



PREFACE 

Besides helping to advance the studies of the specialist, f or whom it is 
primarily designed, this translation of the whole J&anafe— Üie first m a 
modern language, so far as I know— will, I hope, serve to introducé the 
non-expert, particularly the Christian theologian, to the resourceful 
intricacies of Muslim theology, with which most Christian thinkers are 
unacquainted, to their loss. 

I thank the Editors of the American Oriental Society for grantmg my 
monograph a place in the American Oeiental Seeies. To Mrs. 
Alexander Macintosh and to my wifê I am beholden for intelligent and 
accurate typing. Pinally, I am glad to have an opportunity of acknowl- 
edging my debt to those who, by their interest and advice, have elimi- 
nated from this work many of the imperfections it contained in its 
original form: the late Professor Gottheil, his successor Professor Jeffery, 
Professor Gray, Dr. Marcus, and Dr. Halkin, all of Columbia University ; 
and Dr. Della Vida, of the University of Pennsylvania. 

Walter C. Klein 
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INTRODUCTION 



THE FIRST THEEB CENTURIES OF ISLAM 

In every religious fellowship of sufficiënt size and permanence three 
forms of activity appear soon or late and the prosperity, if not the life, 
of the Gommunity depends upon its ability to reconcile these clashing 
forces. Traditionalism, rationalism, and inysticism have entered into the 
composition of Islam, as into that of other religions. Early in the 
twelfth century, af ter long and acrimonious struggles, the Sunnite divi- 
sion of the Community, in the person of al-Öazalï,. the most illnstrious of 
all Muhammad's foUowers, reached an adjnstment in which all three 
trends were accepted and combined. The achievement of this integration 
did not, of conrse, stabilize Sunnite Islam cOmpletely. Nevertheless, 
al-Öazalï's work stands, for he recapitulated, in his own interior growth, 
the developments of the centuries before him and, when he had attained 
to a symbolic peace in his own soul, handed on to posterity an Islam at 
last mellow and mature. 

Abu *1-Hasan al-A§*aTÏ, the author of the Ibamh, is commonly re- 
garded among his fellow Muslims as the founder of the school to which 
al-6azali, as a theologian, belonged. These two persons with a third and 
earlier one, Ahmad ibn Hanbal, are of cardinal importanee in Muham- 
madanism. Ahmad (died 855) stood for the primitive Islam of Muham- 
mad's Companions. To his mind, revelation and tradition, accepted with 
no attempt to resolve their disharmonies, were the groundwork of reli- 
gion. He was a fundamentalist, an obscurantist, an authoritarian. He 
could not abide speculation on theological questions. However, less than 
a century later, al-As*arï (died 935), a liberal reconverted in middle life 
to orthodoxy, succeeded, while professing to bc an adhepnt_fif, Ahmad's, 
in draf ting the haldm,^ or dialectical method, into the service of Sunnite 
theology. When his work was done, institutionalism and rationalism had 
come to terms. It remained only for al-Öazalï to introducé the third 
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::\()0 element, mysticism, into their union. 
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Each of these men may be regarded as the most eminent and successf ui 
representative of a certain drift in the Islamic religion. Others, how- 
over, bad attempted what only they accomplished, Ahmad was not the 

' Literally "speech." The word was applierl not only to the dialectical method, 
hut also to the discussions in which it waa used and the body of doctrine that 
resulted. 
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only traditionist; others bef ore ai-As'arï had tried to take away the 
reproach of the Icalam, and two of his contemporaries were pioneer theo- 
logians like himself ; and finally al-Öazalï, from one point of yiew, simply 
marks the culmination of a sequence of developments clearly traceable in 
the theologians of the As'arite school. Neither did these key figures lack 
successors. About 1300 Ibn Taymiyyah revived Ahmad^s rigorism and 
again m the eighteenth century Ibn 'Abd al-Wahhab returned to the same 
simple position. Al-As-ari's school elaborated his teachings, and all 
bunnite Islam, smce al-Öazali's day, has borne the stamp of the great 
bheikh s doctrme and practice. Nor were the three leaders wholly suc- 
cessful. Ahmad's heroic witness to the truth as he accepted it did not 
extirpate rationalism, nor did al-As'ari's halam make a complete end 
of it, f or m the thirteenth century it still flourished in Persia and Fahr 
ad-Dm ar-Eazï, a member of the As'arite school, adopted some of its 
doctrmes. In the West al-As-arï and al-Öazali were exeerated 

It is evident, then, that the course of change through which the main 
stream of Islam passed was far from being a simple one. Bnt what of 
the separatists? Each group had its own origin, its own history. Some 
have survived to the present, others have perished or cöntinued only in 
at enuated or modified forms. How can this welter of seote be made 
m elligible to a novice? It is only against the background of Islam's 
pohtical history that its religions development can be presented to the 
reader with a semblance of clarity and order. The justice of this obser- 
vation IS amp y confirmed by the opening paragraphs of the earliest ex- 
^I^q^ ''^'^'''"' ^'"""P' '° M^^-^^^^adanism, al-As^arfs 

+«r*?f il""" ^^"^ ^^^^^ knowledge of religious groups and the abilitv 
t Ttr*^'"" ^P^^ .^^q^^intance with the^pinions and the vtws heW 
in Islam is essential. I have seen people/in the accounts™ g^e 



01 tBe vanousjiem and in the books they write on the nhilösoDhiÓal 

their oppo 



^s^&>. -&M ^^^ a fa^n; :4^?^; 



nents' beliefs; or (3) by boldly giving a false r 
tion ot discrediting these who differ from ihf 



from them 



account with the intoii- 



rio attempt at tho^ughnessTnlh^i;-^;;;^!!"^/^^^.]^^ ^yj^^^'^^ 
or (5) by tacking ontS the beliefs S S opplents wlnt^ïL^^ 
pose IS perforce proved to foUow from these Sf^ "^^^Tl! ^ ^^ 
method neither of the rabbis nor oMhoTe wi e schol ?''/' *''" 

f^od's help and hy Ifis power ^ ^'^'"''^'t'on of these th.ngs w.tl, 

Aftor the Prophet's deatli men disagreed about many thing.s, con- 
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cerning which some accused others of error and some repudiated 
others, with the result that they were split up into distinct f actions 
and various parties. Nevertheless, Islam embraces and includes 
them all. 

The first dissension to arise araong the Muslims after the death of 
their Prophet was their disagreement regarding the imamate.^ This 
is the way it came about. When God took the Prophet and trans- 
lated him to Paradise and the abode of His f avors, the Helpe rs met 
in the porch of the Banu Sa'idah in al-Madinaïi and decided to 
invest Sa'd ibn 'Ubadah with the imamate. Abü Bakr and *Umar 
learned of it and made for the meeting of thé Helpers ^ with some 
of the Emigrants.* Abi\^ Bakr informed them that the imamate 
belonged exclusively to tllè Qurays * and quoted against them the 
Prophet^s words "The imamate belongs to the Qurays;" whereupon 
they yielded, being convinced by this argument, and returned obe- 
diently to the truth. Afterwards the Heldre said, ** Let us choose 
a leader (amïr), and you choose a leader?^ Af terwards Al-Hubab 
ibn al-Mundir unsheathed his sword and said, " I am their well- 
rubbed stock and their propped-up palm. Who will do battle with 
me ? " Afterwards Qaj's ibn Sa'd undertook to aid his father Sa*d 
ibn *Ubadah, so that 'Umar ibn al-Hattab made his well-knöwn 
statement about him. Then they acclainjed Abü Bakr, agreed upon 
his imamate, were of one accord regarding his ealiphate, and yielded 
obediently to him; and he fought against the renegades because of ^Au^A^iv,■:^. 
their defection, just as the Apostle of God had fought against them 
because of their unbelief ; wheref ore God gave him victory over thena 
all and aided him against all the backsliders, and there was a general 
return to Islam, and God made clear, by his agency, the illuminating 
truth. The disagreement after the Prophet's death concerned the 
imamate, and no other difference arose during the life of Abü Bakr 
or in the time of 'Umar, until 'Utman ibn 'Affan was in power, and 
certain persoijs, in his latter days, disapproved of his acts- — persóns 
who sinned in the aecusations they made against him, departing 
from the strait and narrow path. Hence it was that the things of 
which they disapproved in him became a source of dissension that 
has cöntinued to the present day. Then he was assassinated and 
they disagreed concerning his assassination. As for the upright fol- 
lowers of the sunnah,^ they say, " He was blameless in his acts ; his 
assassins slew him wrongf ully, and unrighteoüsly." Others make a 
contrary statement. This is a matter of disagreement among people 
to the present day. 

Then *Alï ibn Abï Talib was acclaimed caliph; whereupon people 



' The person who succeeded to the Propliet's leadership of Islam was called the 
"caliph" (Arabic halïfah " vicar " or " stibstitutc " ) , the "imam," and the 
" leader {amïr) of the faithful." 

* Soe bel OW, ö. * L. c. 

" Muhaniniad'a tribc. They were defeatcd at the Battle of Badr {624} and 
accepted Ts!am in 630. 

• Plural sunan. The custom of the Prophet. 
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disagreed as to his authority : some denied that he was imami others 
refuaed him active support; still others asserted their belief in his 
imamate and accepted his caliphate. This is a matter of disaeree- 
ment among people to the present day. 

4!^mTu^Z^®^ the dissension in 'AlPs time cóncerning the authority 
of Talhah and Az-Zubayr and the war they waged with him, 
and concemmg Mn'awiyali's contest with him. 'Ali and Hu'awiyah 
met at §ifSn, and 'Ali fonght with Mu'awiyah nntil the swords of 
both sides were broken, their lances drooped, their strength was 
spent, and they sank to their knees. When they stood thns face to 
face m fear and hatred, Mu*awiyah said to ^Amr ibn al^^As, «O 
Amr, isn t it tnie that yon have never yet been in a difficult position 
wittiout being able to jönd a way out of it? « . . *Amr ibn al-'As 
said to him, «The condition I make is that you do not remove Egypt 

d ^t ^i^^^ 'T'^^* ""^ f"^ ' " *^^^ ^^^> " i^et the command 
L/fTS. «T -* ^F ^,«^^,«mP^^s of the Qur-an, then Iet the Syrians 
say to the 'Iraqites^ O Mqites, the Book of God is our indge. A 
tmce, a truce!/ Then if he grants you what vou desire/his fol- 
lowers wiUquarrel with him; and, if he quarrels with you, his 
foUowers will quarrel with him.» 'Amr ibn al-'As, in the counsel he 
fS^' T^' ^^ oi^e ^lio beholds secret things from behind a thin 
veil. Therefore Muawiyah cömmanded his foUowers to raise the 
ezemplars and to carry out the directions of 'Amr ibn al-*ls. Then 
they did so, and the ;iraqites made a demonstration against ''Ali and 
would hear of nothmg hut arbitration, requiring him to s^d an 
arbitrator and Mu'awiyah to send an arbitrator.^ HSc^Aifcon^ 
sented to the demand^the 'Iraqites, when he saw fhaUhey woZ 
not accept a refusal When jAli had consented, and Mu'awiyah^d 
the_ Syrians had sent 'Amr ibn al-'As as arbitrator, and 'Ali andX 
Iraqites had sent Abü Müsa as arbitrator, and these two had ex 
changed pledges of good faith, 'Ali's foUowers fel inrdisagree 

wh^W^*' '^' ^^'y '"^^' " ^"^ ^^« «^^^^ ' %ï^t agaiiSt that Sy 
which doth the wrong, until they come back to the precepts öf 
God; y but He does not say, < Arbitrate with them.' (They are the 

fess that you played the part of an infidel in consenting to theh: 
proposal of arbitration, well and good; but, if not, we wiU fight wffh 

flT^ T\TT^ -y^"' ^^^ '^^' '^'^' " I ^^f^^ed to do what you 
demanded at the begmning of this affair, but you would hear of noüi 
mg except my consentmg to what they asked, so I consented and 
exchanged pledges of faith with them! I caAnot go back on mv 
word." Therefore they would hear of nothing but deposin^hTm 
'W tf°f -^^^^ '"-i'^'f ^.^^^^^ «^ the\rbLatC^The^ 
called the Hanjites, namely because they «went out « in opposition 



Uf Mu'awiyah will make 'Amr governor of Egypt for life, "Amr will render 
the needed assistance. reiiaer 

•Qur'an49.9. • See below, 6. 
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to 'Alï ibn Abï Talib; and it beeame a matter of disagreement that 
has lasted to the present day.^*' 

What are the f aets ? 

Muhammad had been both a prophet and a political leader. In the 
f ormer capacity he had enjoyed nnrestricted authority and none of his 
Companions could legitimately dream of inheriting either his gifts or his 
prestige. TTnfortunately, when he died, his prophetic legacy was in 
chaotic condition. The Q,ur*an, which for most parties in Islam has 
always been the pximary source of belief and discipline, had yet to be 
coUeeted, and was not in f act issued in acceptable form until about 
twenty yeara after Muhammad's death. From the start, the task of the 
Gommunity was to apply the revealed truth it possessed— a trath as yet 
uncodified — ^to questions as they arose, and to develop principles to con- 
trol its application. Intertwiaed with this problem was another, that of 
the selection öf a ruler, and its solution admitted of nö delay. In the 
temporal sphere tiie Prophet's authority had been less absolute than in 
the etemal, but it can hardly be doubted that his nomiuée for the cali- 
phate, had there been one, would have been accepted with little question. 
There is, however, no certain evidence that he had committed fiie govem- 
ment of the Gommunity to any single person. The Srah, the party that 
later supported the claims of *Ali, the Prophet's cousin and son-in-law, 
maintained that Muhammad had "designated" *Alï to succeed him. 
Abü Bakr, on the other hand, is represented as enunciatiag the principle 
that the imam or caliph is to be chosen from the Qurays, and Sunnite 
Islam accepted this principle. The truth seems to be that Muhammad 
had left no ruling in the matter. It was to be anticipated that grave 
differences of opinion would exist in the absence of such a pronouncement. 

The kernel of the caliphate problem, to which most of the theological 
differences of Islam are closely or distautly related, lies in the state of 
affairs that existed in al-Madïnah in 632, at the Prophet's death. There 
was as yet no legitimist f action : *Alï*s title to the caliphate, later so 
insistently urged, f ound no effective sponsors at that time, Three other 
parties, however, can plainly be discerned. The Emigrants had shared 
persecution with the Prophet and foliowed him to al-Madïnah. The 
Helpers, inhabitants of the town, had rallied to his cause. His conquest 
of the Qurays had brought these former enemies of his to their knees, but 
they remained opportunists and self-seékers despite their profession of 
Islam. The Helpers had a candidate at the first eléction, against whom 
Abü Bakr, the most venerable and esteemed person in the Gommunity 
at that moment, won the day. Much of his energy, during his short 



"■" Maqalat 1-5. 
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Tule, was devoted to stabilizing the organization of Islam in Arabia. 
Before his death he nominated 'Umar, the next caliph. The decade of 
the latter's ténure of office was the golden period of Arab rule. The 
swif t extension of Mnslim power to Syria, 'Iraq, Persia, and Af rica made 
organization essential, and nnder the circumstances this organization 
had to be of a military nature. The Arabs were quartered in immense 
camps. An effort was made to preserve the simplicity and mobility of 
desert life. The soil of the subdued countries was left in the hands of 
the vanquished, who had to pay a tax on it. Settled occupations were 
made taboo for the Muslims. The revenues derived f rom land- and poll- 
taxes, as well as the booty that came into the possession of the Arab 
forces, were spant in the maintenanee of the victors. 

A little corraption sufficed to bring this haleyon era to a close. When, 
at *ümar's death, 'ITtman prevaüed over the other members of the group 
of six named by 'Ümar as eligible to the caliphate, the beginning of dis- 
union was in sight. 'Utman was an Umayyad.^^ He was charged with 
displaying unjust favor towards his kinsmen and friends, dissatisfaction 
grew, and finally he was slain in al-Madinah (656) by a gröup of rebels 
headed by Abü Bakr^s son. 

The leaders of Islam were now hopelessly at odds. They had searcely 
lifted a finger to prevent the murder of 'Ütman, but, the deed once done, 
vengeance was demanded. 'AK accepted the caliphate, only to cope with 
tronble in aU qnarters. At the Battle of the Camel he whipped 'A^isah, 
Talhah, and Zubayr, hut when Mu'awiyah, to whom the Umayyads had 
committed their destinies, met him in combat at Siffin, his deseent to 
ruin commenced. Mn'awiyah, worsted, appealed to the Book to compose 
their differences. The Qur'an readers in *Airs ranks called loudly for a 
favorable answer to this proposal. Against his better Judgment, ^Alï 
made a tragic concession. Two commissioners were appointed to'arbi- 
trate between the rivals: 'Amr ibn al-*As representing Mu'awiyah; Abü 
Müsa al-As'ari, an aneestor of our al-As'ari's, acting for 'AH, to whose 
cause he was not deeply attached. These two came to an understanding 
before the formal meeting, and, when the court sat, Abü Müsa betrayed 
his superior, and 'Ali was deposed. Immediately the decision became 
known, a group of malcontents went out to make commou cause with 
anothér party, which had forsaken 'Al! on learning that the Qur'an was 
not, after all, to determine the issue. These people, the first Harijites/= 

»The clans of HaSim and Umayyah were separate groups withiq the tribc of 
QurayS. The Prophet and the 'Abbasid caliphs were HaSimites. while 'Utman 
and the Umayyad ckliphs belonged to the other group 
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were in part disloyal or unreasonable trouble makers (largely f rom the 
tribe of Tamïm), in part Qur'an scholars. They were beaten by 'Alï at 
Nahrawan the year after the arbitration (658), 'Alï died at al-Küfah 
(661) by the hand of Ibn Muljam, one of these fanatics, after witnessing 
the steady growth of Mu'awiyah's fortunes. 

The Harijites gave small comfort to the Umayyad dynasty of caliphs, 
which began with Mu'awiyah. Their exploits, however, are of no rele- 
vance here. We have only to evaluate their influence on orthodox the- 
ology. They were at one in branding *Alï as an infidel for consenting to 
the arbitration. They had recourse to the Qur'an to prove this and other 
points.^^ 'Alï, they asserted, was the "bewildered man,^'" and the 
Harijites who f ought with him at Nahrawan were " his companions " 
who " call him to the true guidance," Again, 'Alï was " the man who 
surpriseth thee by his discourse coneerning this life present,^' ^* and Ibn 
Muljam, his murderer, was "the man . . . who selleth his life out of 
desire to please God." ^® 

The Harijites maintained that the caliph needed no dignity of birth, 
but only the qualification of righteousness ; and that if he lost this claim 
to his position he was to be deposed. Their intercóurse with the Mus- 
lims outside their own sect gave occasion for the development of theo- 
logical difEerences within the Harijite group. What was the religious 
status of these Muslims? Were they to be slain and spoiled at all times, 
or only in open war? Were their children to be killed at once or allowed 
to reach maturity and then compelled to choose between faith (Harijism) 
and infidelity (non-Harijite Islam)? What was the proper attitude 
towards the stay-at-homes in their own ranks, those who ref used to " emi- 
grate" to battle? The Azraqites were tiie strait sect among the Hari- 
jites. Moderation found a place with the Najdiyyah and the Ibadiyyah. 
The question of mortal sins was the most important of the many ques- 
tions under discussion. All except the Najdiyyah considered mortal sin 
unbelief and were convinced that the mortal sinner would suffer eternal 
punishment. The liberal f actions sof tened this doctrine, and in their 
theology, which distinguished at least five grades of belief and unbelief, 
there was an effort towards a milder and more reasonable solution of thé 
problem. 

The Harijites were not the only sect that owed its origin to 'Alï's mis- 
fortunes, It was to be expected that eome Muslims would feel he had 
been defrauded of his rights in being passed over at three elections and 
raised only late in the day to the caliphate. 'Abdallah ibn Saba', a con- 
verted Jew, had hailed 'AH with the words, " Thou art Thou," meaning. 



^Mbid. 102. 103. 



>* Qur'an 6.70. 
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" Thou art God," and *Alï had banished him for what must have seemed 
to him a blasphemous assertion. *Abdallah*s foUowers, however, believed 
that *Ali was not dead, but would return to fill the world with righteous- 
ness, and that a divine partiele resided in him and was handed down by 
transmigration (tanasuh) to his successors in the imamate. From sueh 
beginnings grew the bizarre doctrines of the êï*ites. We must extend our 
digression to inelude a concise sketch of them. 

There lay behind the strange belief s of the Si'ites and their opposition 
to the Sunnite caliphs much more than disinterested devotion to the 
•Alids and sympathy for them in their tribulations. On their victorious 
emergence from the Peninsnla the Arabs met a complex of religioua, 
political, and eultural coneepts and habits, which the older nations, even 
when converted to the new religion, could not wholly put away. Some 
of these ideas were intruded into Islam. Old doctrines, Jewish, Chris- 
tian, and Magiau, reasserted themselves against the upstaxt teaching of 
the Prophet." 

ëi'ism produeed a new interpretation of Islam. Muhammad, while 
aecepting a certain measure of adulation, had never suffered his admirers 
to lose sight of his hmnanity, and his foUowers had, indeed, sometimes 
questioned his judgment and opposed him." The Sïlte tmam was funda- 
mentally different; he was a divinity, or the abode of a divine spirit, and 
possessed immunity from both sin and error. The mainspring of the 
Prophet's religion— originaUy, at least— was his conviction of an im- 
pending judgment and of the reality of paradise and heli. gïlte alle- 
gory often explained the latter away. The Sunnites at an early, although 
undetermined, date, closed the gate of the ijtihad.-'^ The bounds within 
which religion was to functiön were firmly established, and by al-As'ari^s 
time the fixation of the law had precluded almost all initiative. Mysti- 
cism and rationalism were the only ways of escape, gïlsm preferred a 
perpetual revelation through the imam to the Sunnites' frozen tradition 
In some sects prophecy was not limited to him, and even ordinary per- 
sons sometimes claimed a supernatural provenance for their most casual 
ideas. Mujtahids ^^ have continued to appear among the Si'ah. Beyond 
this, there was the antinomianism of many of the gi'ah sects, which in 
some cases transcended the distinction between good and evil. The end 

eultural itr'"'^''' ""'""' "'^ '" '^''' ^" ''^ ^"™^ ^^"^"«'^' P""-'^ -'-g 

"Andrae, Die Person Muhammeda 24, 25 

-Literally "effort." " struggle.» Independent formulation of belief. Creation 
achool.'"^" '' " "'"'■ ''''" ""'"'"'^ ^* '^^ ^•^""^«^ «^ - «y«*««^ or 
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visualized by the Srah was the advent of the mahdi, or final imM,m, to 
consummate the eternal design to the execution of which his predecessors 
had contributed from generation to generation. The Sunnites had their 
apocalyptic doctrine, to be sure, but the Sï'ah differed from them here as 
elsewhere. They believed in a return {raj^ah) of the dead for a second 
death bef ore the resurrection, and some of them taught the etemity of 
matter — a doctrine for which the Simnites had a well-nigh pathological 
loathing. Some believed themselves immortal, others discarded the 
Islamic belief in a resurrection. Moreover, the Sfah repudiated 'Utman's 
edition of the Qur*an and pursued their own peculiar eourse in the inter- 
pretation of the Book. Finally, some called the Prophet a liar and said 
that he had stolen *Alï's thunder. 

Al-Aë'ari arranges the sub-sects of the Sfah in three sections. (a) 
The Óaliyyah are so called "because they went to extremes (ffala) with 
regard to *Alï and made tremendous claims for him." ^^ (b) The Bafidah 
are the central group, in whose views the yicissitudes of the twelve im^ms 
are reflected. (e) The Zaydiyyah are the liberals, who modify the usual 
Sï*ite attitude of antagonism to the first three caliphs so f ar as to reeog- 
nize the first two and, in the cases of some sects, the third as well. 

A brief sketch of the second group wiU enable ns to foUow tiie history 
of Sï*ism in outline to and beyond al-As*an's day.^* The Rdfidah con- 
sisted of (1) the Imdmiyyahy who recognized the entire line of twelve 
tmams, and {%) the various sects that stopped short of the full tale of 
twelve and departed from the main channel of succession at one point or 
another. *Alï was succeéded by his son al-Hasan, a voluptuary who sur- 
rendered his rights to Mu'awiyah. The next imam was his brother 
al-Husayn, who was cut down with his small company at Karbala' in 
A. H. 61. *Ali the Younger then succeéded. Already there was one 
schismatic party, the Kaysaniyyah, who believed in the right of *Alf s son, 
Muhammad ibn al-Hanafiyyah, to the imamate. We may use them to 
illustrate the proliferation of sub-sects to be found in the branches of the 
Srah. Al-As'ari numbers eleven groups among the KaysaniyyahJ^^ 
They differed as to the way in which Muhammad ibn al-Hanafiyyah had 
been appointed, some holding that the designation had come directly 
from *Alï himself, others that it had come through al-Hasan and al- 
Husayn. They were divided as to Muhammad's fate, some believing 
that he was dead, others that he was hidden on Mount Radwa, awaiting 
the time to reappear. They could not even agree on the reason for this 



Maqalat 5. 

Al-Kulayni, the earliest öï'ite traditionist, was a contemporary of al-A5'arï'8. 
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coneealment. The suceession was a further occasion of schism. Abü 
Hasim, Muhammad's son, foliowed him in the imamate. Af ter his death, 
'Ali, his nephew, and séveral others were acelaimed by divers gróups. 
One of these was an 'Abbasid, another a member of the tribe of Tamim. 
Finally, one sub-sect recognized 'Alï the Younger as imam after Abü 
Hasim. 

The fifth imam, Muhammad al-Baqir, gave rise to another faction, 
divided ultimately, like the rest, into many smaller parties.=^* Jaf ar 
as-Sadiq, the sixth imam, was an erndite scholar, and men of such 
eminence as Abü Hanïfah, Malik ibn Anas, and Wasil ibn 'Ata' sat 
under him. Jaf ar and the mystie, Hasan al-Basrï, may be taken as 
representative of the period when the Islamic sciences were as yet rela- 
tively unspecialized and scholars conld display a versatüity that later 
became impossible. Jaf ar took a mean stand on the moot theológical 
question of the qadar. He had fixed upon his son Isma'ïl f or the imamate, 
but the latter, besides being a reprobate, predeceased his father, and Müsa' 
al-Kazim sncceeded. A large party, however, advoeated Isma'il's claim, 
and to this group, called the '' Seveners " and the « Isma-iliyyah," many 
of the most romantic exploits of the êi'ah are due. Maymün the' Oculist 
and his son 'Abdallah conceived the amazing design of eentering a care- 
fully scaled organization abont the Isma'iliyyah pretensions. The initi- 
ates advanced from grade to grade and only the choicest were admitted 
to the final degrees of emancipation, where they dropped all conneetion 
with revealed religion. This plan was pursued through four genera- 
tions before it issued in the establishment of the Fatimid dynasty in 
Egypt. Other parties eentered about other sons of Jaf ar, and the seet 
of the Wdqifiyyah left the parent trunk at the death of Müsa al-Kazim 
Prom the death of al-Husayn to the time of 'Alï ar-Rida', the eighth 
of the series, the im^ms lived obscurely in al-Madïnah, making no effort 
to vmdicate their claims by f orce of arms, although more than one adven- 
turer was wilhng to try his f ortune in the röle of champion. ^Alï was cast 
for a more conspicuous part. At Harün ar-Rasïd^s death the empire had 
been divided between his two sons, al-Araïn, the focus of the Arab party's 
hopes, and al-Ma'mün, who was Persian in his sympathies. The latter 
summoned 'Alï from his retirement and put him in line for the caliphate 
It was a time when both the Mufazilah and the gi'ah were favored by the 
ruling power. But 'Ali died in Tüs while returning from Hurasan to 
Bagdad with the caliph, and from this time on the hopes of the g?ah 
were blighted. Muhammad at-Taqi and, after him, 'Alï an-Naqï held 
the office of imam, the Jatter dying a prisoner at Sfimarra in 868. Yong 

** Ibid. 23 ff. 
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before this date, the ealiph al-Mutawakkil, the third successor of al- 
Ma*mün, had institutèd a persecution of the Mufazilah and the party 
of 'Ali. The last two imams were al-Hasan al-'Askarï, who died in 
captivity at Samarra, and Muhammad al-Mahdï,^^ who vanished about 
869 and was represented for seventy years after that by four successive 
agents (wakïls). 

It is high time to resumé the history of the Sunnite caliphate. From 
661 to 750 the Umayyads governed the Muslim empire from Damascus. 
Their secularity was unmistakable. Only one of them, 'Umar II, was a 
devout man, and his rule was short. The Sunnites had now to face a 
problem that arose, not out of division, but out of the scandal given by 
a suceession of caliphs who, while they confessed Islam, did not scruple 
to shed the blood of the devout in order to establish their authority. 
Apart from open rebellion, three responses to this situation were pos- 
sible. (1) One might favor and further the policy of the rulers, and 
there were many who took this course. (3) One might, while öffering 
them no aggressive resistance, show one's disapproval of them by mute 
opposition. There grew up a class of persons who, in their practice of 
wara' " self-restraint,'* believed that they were preserving the zuhd 
"simple living" of the first caliphs. (3) A third adjustment to these 
conditions was that of the Murjites — not, accurately speaking, a sect, 
but the representatives of a point of view widely adopted because it 
enabled those who held it to satisfy the claims both of religion and of 
citizenship. The Murjites did not go the length of withholding öbedience 
from the rulers and calling them unbelievers, but they refrained from 
identif ying themselves with the Umayyad programme. This attitude 
was encouraged by some teachers of religion, and in time it led to dis- 
cussions of faith as against unbélief and sin. Although not a great deal 
is known about the historical development of the theology of this sect or 
that of the Harijites, we see clearly in al-As'arf s accounts of the two 
that the questions in which they were most interested had been subjected 
to searching discussion long before his day. Not only is this true, but 
the problems usually assoeiated with the rationalistic trend in Islam, to 
which the next section will be devoted, did not escape the other sects, 
which were by no means water-tight. 

The 'Abbilsids remain to be considered, for it is in the period during 
which this house held the caliphate that aI-A§'arï lived. The Quraysite 
clan of the Banu Hasim included both the 'Alids and the 'Abbasids, and 
the latter rosé to })owcr largely by capitalizing this conneetion. Whik3 
the Umayyads pursued their courso of soK-indulgcnce and opprossion at 

" A mysterious and largely logeiidary figurc. 
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Damascus, Muhammad ibn 'Ali ibn 'Abdallah ibn *Abbas made the place 
of bis banishment, Humaymab, on the limits of Palestine and Arabia, a 
centre of 'Abbasid intrigue. Here Abü HaSim, the son of Muhammad 
ibn al-Hanafiyyah the son of *Aiï, died, and the 'Abbasids declared that 
his title to the caliphate had passed to them. The two members of the 
house who were to be the first caliphs of the new line, with the aid of 
the Si'ah, who had thrown in their lot with them, prevailed over the last 
Umayyad caliph at the Battle of the Zab in 750. 

The second 'Abbasid caliph, al-Man§ür, made the city of Bagdad his 
capital in 762. It was the commencement of a nêw age in Islam. The 
caliph, now a despot, had a vizier to administer his affairs and an execu- 
tioner to give swift effect to his displeasure. Under these conditions, 
the military element in the state ultimately gained great power. Luxury, 
contention, and decay supplanted the better conditions of an earlier time. 
The undisputed dominance of the Arabs was at an end. The dynasty 
reached the smnmit of its splendor under Harün. When he died, in 809, 
a bitter contest between the Persian and the Arab faetions began. The 
defeat of the Arabs led to the temporary victory of unorthodoxy, but 
when al-Mutawakkil became caliph in 847 he brought both the heterodoxy 
and the prosperity öf the 'Abbasids to an end. It was no longer possible 
to prevent the formation of independent states in regions outside the 
caliph's control. Finally, in 945, the Buwayhids, a Persian dynasty f avor- 
ably disposed towards the SPah, established themselves in Bagdad and 
left the caliph nothing but his title. 

Two departments of religious activity need to be touched upon before 
this portion of óur study can pretend to completeness. Mysticism and 
canon law 2« stand at opposite ends of the scale, the f ormer commonly 
indicating to the religionist the maximum of opportunity, the ktter the 
minimum of requirement. In Islam practical necessity brought about 
the crystallization of the law at an early date. The four recognized 
schools of law are those of Abü Hanïfah (died 767), Malik ibn Anas 
(died 795), as-§afi*ï (died 820), and Ahmad ibn Hanbal (died 855). 
All are accepted and their differences are regarded as legitimate and 
tolerable. There is considerable diversity in the methods by which the 
founders of these schools reached their conclusions— a matter that in- 
terests us here because these methods necessarily bore a close resemblance 
to those of the theologians and were simply, in the hands of the latter, 
the same tools adapted to a somewhat different kind of work. Both the 
lawyer and the theologian grounded their work upon the Qur'an. It was 
the primary " root " of the law. What was the preeise relation of the 

'• Canon and civil law are not clearly separated in Islam. 
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sunnah to the Qur'an ? Was the latter to be interpreted by ref erence to 
the hadlt or by some other method? Abü Hanïfah and his foUowérs em- 
ployed ra'y "opinion," istihsdn "pref erence" (on the basis of expedi- 
ency), and qiyas "analogy." These instruments, however, were suspect 
among the conservatives of al-Madïnah, whére Malik sought the answers 
to legal questions in tradition. As-êafi*ï cultivated the "root" caUed 
ijmd^ " agreement," admitting qiyas in cases where the otiier roots gave 
no solution. Ahmad ibn Hanbal was not really a lawyer at all, but an 
obscurantist and fundamentalist, who took his stand upon the Qur'Sii 
and the sunnah, and ref used to acknowledge any other roots either in law 
or in theology.^^ The methods of these two sciences were closely related,. 
since both dealt with the same material. Al-A§'arï often employs t/ma* 
in the Ihanah, although so strict an adherence to Ahmad's views as he- 
professed should have restricted him to the two fimdamental roots. He 
is thus a Safi'ite rather than a pure Hanbalite, even in the Ihanah. It 
may be that the tradition representing him as a Malikite was inspired by 
a desire to identify him more definitely with fundamentalism. One infers 
from the Ihanah that he did not value qiyas highly, but whatever his 
views regarding it, he wrote a book on the use of this root.^* 

Mysticism, in its most comprehensive meaning, includes asceticism, 
devotional exercises designed to produce mystical states in those who 
use them, and the doctrine that is a rationalizatiön öf these states. All 
three of these clements occur, combined with a conspicuous earthiness, in 
Muhammad. Islamic mysticism could therefore, like every other move- 
ment in Islam, quote the Qur'an in its own favor. Nevertheless its de- 
velopment was predominantly the effect of influences from without. 
Before the Muslim period many Arab tribes had been converted to Chris- 
tianity and these conversions had been wrought by monks. Christian 
asceticism afforded the Prophet and early Islam a ready pattern,^® and 
Christian monks seem in f act to have been the principal mentors of the 
Muslim ascetics. Influence came from other quarters as well.^** 

The rigors of the nomad's life compelled him to learn and exercise 
profound patience and detachment. Certain features of the monastic 
life were therefore matters of every day experience to the Arab; its 
physical abstinences, at least, were not a novelty to him. 'TJmar was 



*■' On the principles of the founders of the four schools, see R. Levy, An 
Introduction to the Sociology of Islam (1933) I 234 AF. 

»»Spitta, Zur Geschichte Abu'l-ÏIasan al-Aé'ari's 63. Cf. 74 (no. 57). 

•* See particularly M. Smith, Studies in Early Mysticism in the Near and 
Middle East (1931). 

*" Nicholaon (The Mystica of Islam lOflf.) names four sources of influence: 
Christianity, Neoplatonism, Gnoeticism, and Buddhism, 
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ahve to the need of keeping these stern virtues aetive, as his system 
clearly shows. In later times men recalled admiringly the hard living 
the early caliphs were supposed to have preferred to the comfort of the 
world they had captured. Eepeatedly single persons or groups adopted 
a mode of living expressive of these or similar ideals, but such move- 
ments of ten encountered keen disf avor. However, this current of Muslim 
mysticism, joined, as in the persons of Hasan al-Basri and Wasil ibn 
•Ata', with learning and originality, was the guardian and transmitter of 
Islam's finest values. It preserved the old desert fortitude, refining it 
until it became a religious quality. It stood for an Islam nndefiled with 
worldiness. 

Every mystic is unique. Even though the pure love and the disin- 
terested service of God underlie all Islamic mysticism, the mystics them- 
selves differed widely in the extent of their attachment to institntional 
Islam ƒ nd the coincidence of their doctrine with orthodoxy. Some, like 
al-Qusayrï, feit it necessary to prove that mysticism was justified by the 
Qur'an. Others were pantheists and showed no great concern about their 
detaehment from the remainder of Islam. It was al-Gazali (died 1111) 
who finally removed the stigma from mysticism and reconciled it with 
orthodoxy. 

Mysticism as such had little to contribute to the growth of theölogy 
In certam respects, like Srism, it was a menace and functioned as a 
warnmg agamst extremes. In the realm of devotion, the lif e beyond the 
law lts effect was deeper. The common word for mysticism, ta^awwuf 
could be applied to the piety of al-As'arï. Mvsticism, direetly or indi- 
rectly, left lts mark upon men of his calling. In addition, the usage of 
mysticism gave a distinctive turn to words commonly employed in other 
rehgious circles. Yet it was the least important of the forces that 
operated upon al-As'ari. 



II. 



THE MU-TAZILAH 

Both the origin and the character of the Mu'tazilah are still matters of 
dispute. A rudimentary drift towards rationalism is evident in two 
earlier sects. Virtually at the outset of Islam's career, there were eertain 
ahl al-ahwd' " people of straying impulses," who, in. an effort to organize 
their religious ideas, held animated diseussions and matched texts from 
the Qur'an. The Tradition indieates that they met with disapproval and 
were regarded as an unruly element in the Gommunity.*^ Later there 
arose a group of thinkers who dealt particularly with the question of the 
qadar, God's decree, and were styled the Qadariyyah because of their 
occupation wiüi this problem. They held, in opposition to the rest of 
the Community, that man's will was not wholly under the domination of 
the decree. This sect had a political significancé, which no doubt resulted 
from the f act that it was a closely knit group, and this eompactness, in 
turn, was the natural consequenee of the severe persècutions the party 
suffered at the hands of the Umayyads.'^ The designation Qadariyyah 
was also applied to the Mutazilah, but the latter resented it. 

Whatever the Mutazilah inherited from these movements, their origin 
was an independent one. Wasil ibn *Ata' is traditionally mentioned as 
the iirst leader of the sect, and he is said to have enunciated his " mean " 
position in connection with a discussion of the place to be assigned 
mortal sinners among the Muslims. Wasil believed that they were neither 
Muslims in good standing nor unbelievers. As-§ahrastanï, in his résumé 
of WasiFs beliefs, includes this among the four principal doctrines he 
enumerates. The others are the denial of God*s attributes, the assertion 
of man's free wiil, and an intermediate position as to the rival parties at 
the Battle of the Camel and the Battle of Siffïn, Wasil having held that 
one of them was in the wrong, but not venturing to say which party it 
was. Al-Hayyat says that this attitude of suspended judgment was " the 
way of the ahl al-wara^ among the scholars.'* This stand on the cali- 
phate, as Prof. Nallino has proved,^^ is the true i'tizal, and theref ore the 
position of the Mu'tazilah, at its commencement, was simply another of 

"E.g. W. Patton, Ahined ibn Hanbal and the Mihna (1897) 158 ff. 

'*See the refcrences to the Qadariyyah in Wellhauson, The Arab Kingdom and 
its Fall, tr. M. G. Weir (1927). 

" C. A. Nallino, " Suil' origine dd nonio dei inn'taziliti " Rivista dcgli stufli 
orientali 7 (191G-18) 429-454. See 431 for a summary of interpretations of tbe 
name " Mu'tazilite." 
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the many attitudes adopted by various factions towards the most pressing 
question of the age. 

Want of space forbids a protracted discussion of the content of Mu'tazi- 
hte doctrine. Indeed, it is sometimes difficult to know precisely whom 
we ought to regard as Mu'tazilites and whom not. Thus, Ibn ar-Eawandi 
18 repndiated by the Mutazilite apologist al-Hayyat, but inclnded among 
the Mutazilah by al-Ag'arï. Al-As'arï's digest of their opinions on vari- 
ous questions ia sufficiënt evidence of the variety of solutions they pro- 
posed. It is impossible to reproduce aU these nuances of belief, and we 
shaU have to limit ourselves to (a) the translation and discussion of 
certam general statements of doctrine; (b) a succinct study of one or 
two doctrines; and (c) an exposition of the teaching of al-Jubbal, 
al-As'arï's master. 

(a) The brief creed given by al-Hayyat begs the question, since it 
mamtams that the Mutazilah are blameless Muslims. Yet as an early 
statement of Mutazilite teaching by a moderate Mulazüite it is a con- 
venient mtroductipn to the subject. It reads as follows : 

As for the substance of Mutazüite belief, indusive of all the 
Mutazilah no blame or cavü regarding it is possible f or you, so lonff 
as youj)rof ess tiie religion of Islam, because the Commtmity in its 
entirety finds the Mu^azüah reliafale in the rudiments (usül) they 
confess and profess, namely, that God is one («nought is There like 
a\ ■ 1 ^^^4?^^ do ^ot reach Him ")/= and the terrestrial zones 
do not mclude Him; and that He does not pass from one condition 
to another, or cease or change or shift; and that He is «the first 
and the last and the manifest and the bidden; »« and that He is 
(xod m heaven and God on the earth; «" ^nd that He is «nearer 
to us than our neek vein " «« (« Three shaU not be gathered except 
He be the fourth, nor ÊTe except He be the sixth, nor fewer nor 
more, save He be with them wherever they be '*) ; "» and that He 
IS the Frior and all besides is contingent; and that He is just in 
l i? ??f ""^ mercif ui to His creatures, regardf ui of His servants • 
and that He loyes not wrong-doing and "approves not unbelief for 
His servants,?" and wiUs not injustice for the worlds; and that 
the best of creatures are those most obedient to Him; and that He 
IS trustworthy m what He says, the Performer of His proraise and 
His threat; and that Paradise is the abode of the pious and Heil 
the abode of the wrong-doers. üpon these beliefs the Community 
agrees and admits as trustworthy the adherence of the Mu'tazilah 
to them.^* 

At first sight these doctrines have an innocuous appearance; but 
al-Hayyat purposely avoids technical expressions, and, therefore, his 
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statement cannot be trusted, for all heretics regard themselves as ortho- 
dox. With this creed may be contrasted as-êahrastanf s summary of the 
Mutazüite tenets under ten heads: (1) their denial of God's eternal 
predieates; (S) their belief in the createdness of the Qur*an; (3) their 
assertion that will, hearing, and sight are not eternal "ideas" (lit., 
« meanings ") belonging to God's essence; (4) their denial of the beatifie 
vision; (5) tiieir repudiation of anthropomorphism ; (6) their belief in 
man's f ree wiU and denial that God can create evil; (7) their belief that 
a wise God can do only what is salutary {salah) and good; (8) their 
belief that those Muslims who die obedient and repentant deserve bliss 
and those who die unrepentant of a mortal sin deserve eternal punish- 
ment, but their punishment wiU be lighter than that of the infidels ; ** 
(9) their beliefs Üiat knowledge and a good disposition must precede the 
reception of God's message, that a knowledge of good and evil is neces- 
sary, and that the imposition of the law of religion is God's gift; (10) 
their differences concerning the imamate, whether it is conf erred by 
designation or by choice.*^ 

The Mutazilah were caüed " the people of unity and jüstice.'* When 
the last of as-Sahrastanf s ten heads is eliminated, one sees plainly that 
the other doctrines mentioned belong either to " unity " or to " jus- 
tice."" These are the cardinal ideas of the Mutazilah, and to prove 
them true they developed the dialectical instrument known as the halam. 
The latter was eVolved at a time when Aristotle was as yet unknown in 
Arabic. Where, then, are we to seek for the suggestion that gave rise to 
it? There can be no doubt that here, as in the domains of asceticism and 
mystieism, the nearest model was that furnished by the Christians. No 
labored proof of this connection is necessary, since most scholars grant 
it. Wensinck*^ and Becker,*® to cite no others, have shown how the 
Muslims were stimulated by their discussions with the Christians and 
appropriated the methcds of the latter. Disputes between Muslims and 
Christians constituted a distinct variety of literature. Some of these 
debates are associated with S. John of Damascus and his pupil Theodore 
Abü Qurrah (740-820). Theodore is credited with some disputes in 

**One would suppose that a strict application of Mu'tazilite principles would. 
demand a more, rathcr than a lesa, severe punishment for the backsliding Muslini. 

*^ Kitah al-milal wa'n-nihal, ed. Cureton (1842-6) I 29 fF. 

** We need not deal here with the " obscure and refined of the kalam" or " the 
subtleties of the kalam," wliich were in the main only an intellectual exercise 
indulged in both by the Mu'tazilah and by the As'arites. They did not bccome & 
source of binding doctrine. 

*" The Muslim Creed passim. 

*« " Christliche Polemik und istamische Dogmenbildung," Zëitschrift für A3- 
Byriologie 26 (1912) 175-195. 
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Arabic, which Graf considers spurious.*'' Nevertheless, the abundanee 
of this kind of writing is evidence of the frequency of such arguments. 
In the Apology of al-Kindï we have an instance of the freedom the 
Christians sometimes permitted themselves. In the reign of al-Ma'mün, 
to which this work belongs, discussions of this kind were encouraged. 
Such intercourse suggested the method, and to a degree the subject 
matter, of the Jcaldm. 

(b) We may illustrate Mu'tazilite doctrine with an example from 
each of the two principal divisions of their teaching. Obviously the most 
vital question with regard to " justice ** is whether or not man's will is 
genuinely f ree. According to al-As'arï *» there was only one Mn'tazilite 
who dissented from the sect^s general view that God " does not create 
belief and disobédience, or any act of one not Himself," and he held 
that God created these things " in that He creates their names and their 
principles." Again, "the Mu'tazilah, except 'Abbad, agree that God ap- 
points faith as good and unbelief as bad, and the meaning of this is 
that He appoints the name for faith and the principle that it is good," 
and similarly with unbelief, " and that God creates the unbeliever as not 
an unbeliever, then he disbelieves; and the believer in like manner. 
'Abbad denied that God appointed unbelief in any way at all or created 
the unbeliever and the believer." This is sufficiënt to indicate how 
widely the Mu'tazilah difEered from the orthodox on this crucial question. 
Al-As'arï nobly summarizes the Mu'tazilite doctrine of God in these 
words : 

The Mu'tazilah agree that God is "one,"*» "nought is There 
like Him; " =*» and He " is the hearing One, the seeing One," =^ and 
IS not a substance or an object or a body or a form or flesh or blood 
or a person or an essence or an accident; nor has He color or taste 
or odor or a pulse ; nor has He heat or eold or moisture or dryness, 
or length or breadth or depth, or uniön or separation; nor does He 
move or rest; nor is He divided. He has not parts or atoms, or limbs 
or members; nor has He sides; nor has He right or left or front or 
back or above or below. He is not subject to the limitations of space 
or time. Contact and withdrawal are not possible for Him, nor de- 
scent upon this place or that. None of the predieates of creatures 
that prove their contingenCy is attributed to Him. Superlatives are 
not predicated of Him, nor measure, nor extension in various direc- 
tións, nor is ITe defmed, He is neither begetter nor begotten. The 
decrees do not embrace Him, nor do the sereens veil Him. The 
senses do not attain to Him; nor is He to be compared with man- 



G. Graf, Die arabtschen Schriften des Tlicodor Abu Qurra (1910) 77 ff. 
' Maqdldt 227, 228. '" Ibid. 42.9. 

Qur'an 2. 158 aml passim. " Ihid. 17. 1 and passim. 
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kind, or likened to creatures in any way at all ; nor do def ects come 
upón Him ; nor do diseases descend upon Him. Everything that is 
outlined in the mind or given form in thought is without resem- 
blance to Him. He is eternally first, antecedent, prior to contingent 
beings, existent bef ore created things. He is eternally knowing, 
powerful, living, and thus He continues. Eyes do not see Him, nor 
does sight attain to Him. Thought does not embrace Him, nor is He 
heard by the hearing — a Thing unlike things, knowing, powerful, 
living, unlike the knowers, the potentates, the livers, He is the 
eternal one alone, and there is no eternal one besides Him, and no 
god is there but He. " He hath no associate " ^^ in His kingship, 
nor a vizier in His authority, nor a helper in the development of 
what He has developèd or the creation of what He has created. He 
has not created the creation after an antecedent similitude, and the 
creation of one thing is not easier or more difficult for Him than 
the creation of anothér. The withholding of advantages is not possi- 
ble for Him, and harm does not overtake Him ; nor do joys or de- 
lights reach Him ; nor does damage or suffering attain to Him. He 
is not finite. Coming to an end is not possible for Him, and weakness 
and loss do not overtake Him. He is tóo holy to embrace women or 
to possess wife and ehildren.^* 

The relation between God and His predieates was an important ques- 
tion among the Mutazilah. God is qualifi^ed in the Qur'an with a variety 
of "names," such as "the knowing," "the powerful," "the hearing," 
" the seeing." Taken at their face value, these adjectives imply the exist- 
ence of the predieates of knowledge, power, and the rest. But is not 
God's unity destroyed by the introduction of eternal predieates? The 
Mutazilah, holding firmly to God's inflexible unity and complete other- 
ness, could not admit these qualities unless they were shown to be indis- 
tinguishable from the divine essence, from God Himself. Al-As'arï 
probably puts the matter accurately when he says that most öf the 
Mu'tazilah refer the predieates to God's Self; e. g., He is a knower by 
His own nature and not by knowledge.®* 'Abbad, however, would not 
attach the predieates to God's essence; the use of the divine "names'* 
meant for him only " the assertion of a name as belonging to God " and 
the knowledge of an effect corresponding to the name. Others would 
admit that God possessed predieates only in the sense that there are 
objects of the activities implicd in the names. For some the names had 
only a negative validity ; e. g., to say that God was a knower was simply 
to disclaim ÏKnorance in Ilis behalf. Still others endeavored to solve the 



^^ Ibid. ö. 103. 

^^ Maqülat ir)ö, 15(i. Cf. Wensinck's translation (The Miislim Croed 73 f.). 

'^* Maqülat 104 ff. Cf. ibid. 172, where they are said to believe that "the names 
and the predieates are expressions, and they are oiir saying 'God is knowing.' 
'God is powerful,' and the like." 
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problem by reducing the nuraber of predicates and identifying one with 
another. 

So much for the predicates. What of their objects — the objects of 
God^s knowledge, to choose a single group? Does God "know objects 
eternally, and are known things known before they exist, and do things 
exist eternally ? " ^^ Al-As'arï informs us that there were seven views 
among the Mutazilah with regard to this question. He grades them 
skilfnlly. They range from the teaching of Hisam ibn 'Amr, who would 
not grant that God was eternally a knower of things, for fear of com- 
promising His unity, to that of TJnayb, who is supposed to have spoken 
of things as " created in the predicates before ezistence " and " existent 
in the predicates/' °^ The intermediate views belong to those who tried 
to solve the problem by distinguishing between the antecedent and the 
non-antecedent clements in objects. 

(c) The views of al-Jubba% al-As'ari's master, as the latter reports 
them in the Maqalat, do not form a complete system, but one must not 
overlook the probability that al-As'arï's mode of presentation tends to 
make them appear more f ragmentary and disjointed than they realiy 
were. 

For al- Jubba% as for the Mutazilah in general, God was transcendent. 
Although he declined to recognize an existence of things before their 
appearance in the world, he admitted God's eternal knowledge of things, 
substances, and accidents, as well as piety and impiety, because he conld 
conceive of them apart from their phenomenal existence.^' He also 
granted that one might speak of God as eternally "hearing" (samV) 
and "seeing" {iasïr), but denied that He was eternally a "hearer" 
(sami') or a "person who sees " (muhsir).^^ This is not whoUy an idle 
distinction. The former two words are adjectives, while the latter are 
participles, and participles are often employed as substantivês. God may 
be described as "hearing" and "seeing" independently of objects of 
hearing and sight. However, when we say He is a "hearer" and a 
" seer " we imply that He actually hears and sees things. Al-Jubbal had 
no objection to the use of the partieiple so long as there was no assertion 
that God performed eternally the action in question. For example, he 
held that " God is a muhhil (one who causes pregnancy) when He creatès 
pregnancy " =''— but only, of course, in the temporal world. God is 
eapable of any act of which He makes man capable.^'» 

Al-Jubba'ï's statements concerning God's predicates were designed to 



''^ AfaqüUt 158. 

"« Ibid. 103. 

"Ibid. 100-162. Cf. 522 ff., 52 Ö ff. 



"Ibid. 175, 176. Cf. 492, 493. 

"Tbid. 194, 195. 

•Mbid. 199, 200. Cf. 551. 
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be negatively valid.®^ They were therefore not pressed beyond the point 
where their valne ended. When there was no longer danger of a miscon- 
ception he was willing to let the matter rest. From this point of view it 
was not necessary to subject all the predicates to the same logical treat- 
ment. Thus, when one affirms that God is *' in eternity other than a 
speaker of truth," somebody may be misled into coneluding that God is a 
liar,*^ and for this reason one must further maintain that God is in 
eternity other than a liar. One must use the same method in dealing 
with the attributes of justice and reason, but creation and provision are 
predicates of a different sort and the statement that God is " in eternity 
other than a creator, a provider" carries with it no risk of misimder- 
standing, since presumably God is under no compulsion to create or pro- 
vide. God and man are both creators, for God makes things prede- 
termined, and man performs predetermined acts.*^ The meaning seems 
to be that in each case predetermination precedes the act and therefore 
he who performs the act is a creator, since, whether he is God or man, he 
does a predetermined thing. 

God's f oreküowledge of events does not preclude doubts on man's 
part^* as to these events nor is man entirely boimd by God's foreknowl- 
edge, since *' if somebody God had known would not believe had believed. 
God would have admitted him to Paradise." ®° Yet when God" adds reve- 
lation to f oreknowledge events must take place as God has foreknown and 
revealed them and it is impious to entertain doubts of any sort. Al- 
Jubbal was a more rigid determinist than the rest of the Mu'tazilah. He 
saw a connection bétween man's ability to act (quwwah) and his action, 
but he held that the ability was not "put to use " in action.^® Accord- 
ing to his view a deJSnite quantity of ability is required for each act and 
that quantity does not suffice for the performance of further acts, for, if 
it did, there would be no limit to what man could do.®'^ Still, God's 
grace (tawfiq) is given to believers and unbelievers alike, even though 
the latter re j eet it.'* It remains grace even when it has no effect upon 
the soul. Al-Jubbal dissented from the position of his fellow Mu'tazilah 
in regarding it as possible for God to forgive one man a sin and punish 
another for a similar sin.^^ 

Faith embraces all the obligations God has imposed upon His ser- 
vants.^" It does not include acts of supererogation, In his attempt to 
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determine whether or not a reprobate (fösiq) was still a believer al-Jub- 
ba'ï made a distinction between the sense a word has in classical Arabic 
and its religious meaning. According to the former, a man who bas 
once believed is always a believer, and even the Jew has sufficiënt faith to 
entitle him to be called a believer and a Muslim, but religion does not 
allow us to use the word " believer " of one who no longer believes. 

Some sins are mortal, ethers venial." If a man avoids grave sins he 
escapes punishment for his light sins, but a mortal sin destroys the hope 
of salvation. The intention of committing a sin is equivalent to the sin 
itself. Lest men taJce the presumptuous view that they may indulge in 
venial sins with impunity, al-Jubbal teaehes that a number of such sins 
may, when taken together, be as grievous as a mortal sin. The thef t of a 
single dirham is a venial sin, while the thef t of five dirhams is a mortal 
sin. If a man steals five dirhams one by one he has committed a mortal 
sin, because the five thefts, although each in itself is light, are grave in 
their totality. Al- Jubbal is more difficult to f oUow when he adds the 
effects of intentions to those of acts, as he does in an interesting passage.'^ 
Here he tells us that if a man makes up his mind to take öne and two- 
thirds dirhams at some future time and when the time eomes wills to 
steal and steals, he takes three times one and two-thirds dirhams, or five 
dirhams." 

This digest of al-Jubbal's opinions seems to warrant our placing him 
in the right wing of the Mu'tazilite movement. It will be necessary to 
return to him later in our discussion of the training and conversion of 
his renowned pupil. 

It was not among irreverent zindiqs (duaiists, atheists) ór mulhids 
(enemies of religion) that the Mu'tazilite movement began, but among 
persons of uncommon piety. In Islam the Mu'tazilah were called "the 
people of justice and unity," " the people of the promise and the threat," 
European writers have applied the names " f ree thinkers " and " rational- 
ists " to them. Such designations are hardly admissible without consider- 
able reservation and qualification. To be sure, reason was accorded a very 
high place by the Mu'tazilah, and in bringing their doctrine of God into 
line with its requirements they were running counter to Islam as it had 
come from the hand of the Prophet and as it was received and believed 
by the simple. But at their best they were broad churchmen, who tried 
to make peace between revelation and reason and maintained the unity 

" Ibid. 270, 272. " Ibid. 273. 

■"* Tliis would Bccm to indicate that, in aI-Jubbü.'i's opinion, a person takinc 
this Slim was linblc to the punishment of the ainputatiori of the liand. Mualim 
authorities disagree as to how much a man must steal to incur tliis punishment. 
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of God and His justice in this world and the next against what really 
seemed to them unworthy beliefs. There were Mutazilites and Mu'tazi- 
lites. The Mihnah, or test, illustrates one of the least admirable aspects 
of the movement. It was a systematic attempt to impose the doctrine 
of the createdness of the Qur'an by means of a sort of holy office. It 
lasted from A. H. 218 to 234, beginning in the last year of al-Ma'mün's 
caliphate, extending through the reigns of al-Mu'tasim and al-Watiq, 
and ending under al-Mutawakkil, It was only the founder of the 
Mihnah who cared greatly for the end he hoped to achieve by it. The 
test was carried on by al-Mutasim and al-Watiq without great enthu- 
siasm, and the latter is even said to have given up the doctrine of a 
created Qur'an. It was under al-Mutasim that Ahmad ibn Hanbal was 
tried and took an adamantine stand against the heretical dogma. The 
Mihnah^ particularly in its first stages, caught many teachers unprepared, 
both spiritually and intellectually. The unfortunate complaisance shown 
by some at the very start was responsible, to Ahmad's thinking, for the 
continuation and partial success of the test. Neither al-Ma'mün nor his 
inquisitor, Ahmad ibn Abï Duwad, was a person of high calibre of soid. 
They despised what they regarded as the superstition of the many, and 
they did not carry out their programme, as Ahmad did his opposition to 
it, with prayer and fasting. , It was an ill-advised effort to coerce the 
people into accepting a highbrow point of view. By making martyrs and 
conf essoTS it simply f rustrated its own purpose and gave additional 
vitality to the opposite belief. 

Surely, if we compare thinkers like al-Ma'arrï,'* al-Jahiz, and Ibn 
ar-Eawandï with moderate Mu'tazilites, we are compelled to grant that 
the two groups are widely different both in spirit and in actual doctrine. 
Al-Hayyat charges Ibn ar-Eawandi, against whom his Kitab al-intisar is 
directed, with holding the foUowing beliefs : " that matter is eternal ; 
that God's wisdom is disproved by the fact that He afflicts men and com- 
mands obedience that He knows will not be rendered; that eternal 
punishment is disproportionate to the guilt of human sin; that the 
Qur'an contains error; that prophets are guilty of false miracles; and 
that the Emigrants and the Helpers declined to accept the caliph 
designated by the Apostle. 

The author is plainly eager to clear his ])arty of charges of unortho- 
tloxy, This is obvious in his statement of the Mu'tazilite creed, already 
quoted. Besides, he points out that certain matters of which the Mu'ta- 
zilah have treated are of " the obscure and refined of the kalam" 



'•Sec Nichülson, Studies in lahmüc Poetry {1921) passim. 
"Op. cit. 2, 3. 
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and that their discussions are not sources of doctrine, but only attempts 
to solve speculative difficulties. Abu '1-Hudayl regretted baving engaged 
in this sort of halam. Al-Hayyat boasts that only the Mu'tazilah dis- 
tinguish between this and the other sort of kaldm, which aims at 
enunciating doctrine.''® 

There is a great difference, of course, between the tenor of al-Ma'mün's 
letters early in the conrse of the Mihnah and the relatively chastened 
apology of al-Hayyat. The one hopes that his views may prevail in 
Islam^ the other knows that he and his fellows represent only one of 
many points of view, and is intent simply upon establishing the good 
character of his sect. Nevertheless, the general impression of the 
Mutazilah one gains is that they served both their masters, reason and 
revelation, with such fidelity as they could command. They were not 
releutless in their nse of reason. Yet, once their method and doctrines 
were estabiished, they closed their minds and settled down to their own 
sort of conservatism. 

This desire on the part of the Mutazilah to make religion reasonable, 
however strongly we may approve it, took no account of the real nature 
of Islam, or indeed, of religion in general. Eeligion is either irrational 
or suprarational. It must vindicate its supernatural character if it is to 
continue as religion, and not suffer transformation into something else. 
Eeason cannot dietate belief; it can only support it onee the truth of 
revelation has been granted. Islam finally settled down to the acceptance 
of reason in the latter capacity, and, once admitted, reason took a firm 
hold on theology. Prof Wensinck says, "Theology, once having called 
Mlam to its aid, ends in a state of utter dependence on its benefactor. 
Al Sanusi's short catechism deduces God and His qualities, the xmiverse, 
the Prophets and their mission, as well as the last things, from a simple 
logical premise." " If this is true, it may be asked why the Mu'tazilah 
failed to effect the introduction of reason into theology. Several reasons 
may be suggested: the tactics of the Mihnah, the intellectualism and 
aloofness of the Mutazilah, their lack of cohesion and numerous internal 
difficulties. Undoubtedly the position of Ahmad ibn Haubal was nearer 
the heart of Islam. His piety and obscurantism commanded more ven- 
eration than the brilliant dialectics of the Mu'tazilah. " 1 am no master 
of the Jcalam," he declared. The Qur'an and the Tradition were enough 
for him and he took what they said " hila kayfa " " without f urther in- 
quiry." To what is essentially the same point of view various groups 
have since returned, and it seems to possess a curious power to renew 
and invigorate Ishïm. 
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AL-A§'ARI AND HIS THEOLOGY 

Ibn Hallikan, in his bare account of al-As*arf s life, makes his sub- 
ject's fame an excuse for the brevity of his sketch.'^^ The significance of 
al-As*arï's achievement made him perhaps more a symbol than a person 
in the minds of his suceessors, who, while maintaining stoutly that he 
had not given rise to a new school in Islam, were nevertheless well aware 
that his skiHul fusion of clashing forces had been in reality a fresh 
point of departure for theology. His title to renown is based mainly not 
upon eminent spirituality or the invention, on his part, of anything 
radically new in the domain of religion, but upon his discovery of a 
middle intellectual ground for orthodoxy, and upon his foundation of 
a school in whose hands the halam, largely suspect imtil his time, became 
the method of the speculative theologians of Islam. The man is thus 
obscured by his work and its effects. He left behind no confessions, 
like his brilliant successor al-6azalï, VirtuaUy all his writings are 
polemical, either directly or incidentally, and their of ten crabbed lan- 
guage discloses little of the author's personal life. We know him, from 
his own books, only in this crusading mood or in the dispassionate, 
analy tical temper he displays in his great digest of the sects. No doubt 
he was predominantly an extravert. His good voice and his genius for 
argument, as well as the animus against heretics that, if tradition speaks 
truly, continued with him to the end, must have made the world outside 
a matter of more constant concern to him than the world within. Yet 
his devotion was remembered,^» as well as his competence in theology and 
law,^** and his frugality ^^ was too marked to be forgotten. Perhaps he 
hid behind a geniai ^^ and urbane manner the traces of many a deep 
spiritual experience, but he seems never to have written about his soul, 
for the record of the decisive struggle that transferred him to the camp 

"Tr. de Slane (1842-71) II 227, 228. The most important aource is the Kitab 
tahyin kidb al-muftarifi ma nasaba ila'l-imam Abi'l-FIasan al-AS'ari by Ibn 'Asakir 
(A.H. 499-571), a defence of the great kalamist against the slandera levelled at 
him by the Mu'tazilitc Abü'AlI of Damascua. See Bibliography. See also aa-Sublc», 
Tabaqat II 245 fif. (based largely on Ibn 'Aaakir, whose work underlies all later 
accounts); al-Batib al-Bagdadi, Ta'rlh Bagdad XI 340, 347; aa-Sam'anï, Kitdb 
al-ansab 39a; al-Uwansfirï, Rawdat al-jann^t 474-470. AU the facta of al AS'ari's 
life will be found concisely set down in Spitta's book. 

"As-Subki 247. Spitta, op. cit. 16. 

" As-Subkï 249. 

" Ibid. 248. He lived modestly on the income of an estate left by Bilal. 

"Ibid. 247. 
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of the orthodox after a long youth spent in the ranks of the Mu*tazilah 
survives only in traditions about hls disputes with hls master al-Jubba% 
his visions of the Prophet/his fifteen days' retreat, and the striking 
declaration of his reconversion to the Sunnite position. This volte-face, 
however, was genuine, the calumnies of the Mu'tazilah notwithstanding! 
Al-As'arï's background was a compelling factor in his life. He was 
the scion of a long line of aristocrats in Islam,*^ ^rho traced their ancestry 
to Abü Müsa, reputed to have been a Eefugee and a man dear to the 
heart of the Prophet. This person and his son and grandson, Abü 
Burdah and Bilal, attained to eminence as office-holders in church and 
state. Abü Küsa himself was an opportunist, and, as we have seen, he 
played a disereditable part in the arbitration between 'Ali and 
Mu'awiyah." It was an efficiënt, self-interested race, proud of lts Arab 
bloöd, pure diction, and eloquence. These traits descended to al-As'arï, 
and, like Bilal,8=* he could be supercüious towards those who were not so 
conversant with the aneestral tóngue as he pretended to be. Often in 
the Ihanah he argues from the usage of the pure Arabic. A story is told 
of a dispute he had with al-Jubba% who had been asked whether God 
might be called inteUigent {'aqü) and had answered in the negative, 
contending that " intelligence " {^aql) was derived from « halter " {'iqal) 
and that the halter restrained, and because restraint was impossible with 
respect to the reality of God, the expression was prohibited. Al-As'ari 
replied, "According to your analogy, God may not be called Vwise' 
{hahlm) because this name is derived from the * ring' (hahamah) of the 
bridle, which is the iron instrument used to prevent a beast from escap- 
mg." He then quoted verses in support of his position.»^ 

Al-As*arï was born in Basrah, A. H. 360 (A. D. 873)." Although 
reared, one infers, in Sunnite circles, he yielded at a very early age ^to 
the attraetions of the Mu*tazilite school and continued in it, as the pupil 
of al-JTubba'ï (A. H. 235-303), until he was forty years old He was 
profoundly attached to the Mu'tazilah by years of association and had 
become prominent among them, often substituting in public discussions 
for his master, whose gift was for writing rather than for rough and 
ready disputation. The exhibition of his talents must have afforded 
al-As'ari much pleasure as well as constant occupation. What first threw 

"They were rigid Sunnites, but there was a Si'ite 'alin. named Abü Ja'far 
al-Asan {Fihrtst, cd. Flügel 222). 

-A«.Sahrastnnï r.presents Abü Mu«a as defending the gadar again.st 'A,nr ibn 
al- AS! {Kttah al-milnl wa'n-iu/taü (56). 

Z ^I""a, op. cit. .10 tT. «e As-Subki 251. Cf. Afaqalüt ;>2(3 

On the, dates of hi. J.irth and death hoc Spitta, op. cit. 3(5, .'J7 115 'i46- 
Mehren, " Expoaé" 183, 200. > , , ito, 
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him ofï his balance it is impossible to say. Very likely it was his recog- 
nition that al-Jubba'^s arguments were inadequate, for the master was 
not a remarkable thinker. One group of stories makes his defection the 
result of an unsatisfactory answer given him by al-Jubba'ï.^® The ver- 
sion given by as-Subki runs as follows: "The Sheikh (al-As'ari) asked 
x\bü '^Alï (al-Jubba'ï), * O sheikh, what have you to say about three per- 
sons, one a believer, another an unbeliever, and the third an infant.' He 
replied, * The believer is among the glorified, the unbeliever among those 
who perish, and the infant among those who are safe.' The Sheikh an- 
swered, ' If the infant wills to rise to a place among the glorified, can 
he do so ? ' Al- Jubba^ said, ^ No ; it will be said to him, " The believer 
aehieved this grade of glory only by obedience, and you have nothing of 
the sort." ' The Sheikh said, ' Then if he says, " The deficiency is no 
fault of mine, and therefore if Thou hadst suffered me to live, I would 
have rendered obedience like the believer" — what?' Al-Jubba'i said, 
'* God will say to him, " I knew that if you survived you would surely be 
disobedient and incur punishment, wheref ore I considered what was best 
for you and brought death upon you bef ore you reached the age of re- 
sponsibility." ' The Sheikh said, 'Then, if the unbeliever says, " O my 
Lord, Thou didst know his eondition as Thou knewest mine; therefore 
why didst Thou not consider also what was best for me? "-—what?' 
Then al-Jubbal was nonplussed." ^^ 

The Mutazilah were firmly convinced that God would do only what 
was best {maslahah " welfare ") for each soul. Al-As'arï had discovered 
a flaw in this doctrine. Probably he questioned other Mu'tazilite dogmas 
as well. At any rate, in A. H, 300, during the month of Eama(ian, he 
had three visions of the Prophet.^" In the first Muhammad said to him, 
" O 'Alï, give your support to the opinions relatèd on my authority, for 
they are the reality." Al-As'arï thought long and hard about this. The 
Prophet came again and asked, " What have you done concerning the 
thing about which I commanded you? " Al-As'arï replied, " I have done 
what I could, for I have found some support for the opinions related on 
your authority." Muhammad said, " Give your support to the opinions 
related on my authority, for they are the reality." Al-As'arï then re- 
solved to give up the Jcaldm and devoted himself assiduously to the Qur'an 
and to tradition. On the twenty-seventh of the month, forced by drowsi- 
ness to give up his vigil, al-As'arï had a third vision, in which Muham- 
mad again asked what he had done to fulfil tho cornmand laid upon liinu 
This time al-As'ari announced that he luid forsaken the kalam and 



««Spitta, op. cit. 41 fT. 
"• As-Siibkï 250, 251. 



Spitta, op. cit. 47 il". As-Subki 24«t. 
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studied only the Book and the sunnah. The Prophet replied that this 
was not what he had ordered him to do. Then al-As*ari protested that 
he could not relinquish views he had held thirty years. Muhammad 
promised him God's aid, and when al-As'arï waked up he began a new 
life. "Everything besides truth is error/' he said, and commenced at 
once to adore what he had burned and to burn what he had adored. 

Another story ^^ tells of his retirement at home for fiftten days and his 
return to public life in a new charaeter. He climbed into the pulpit of 
the mosque and soleranly announced the change God had effected in him. 
It was characteristic of him to make the most of such an opportunity. 

These traditions indieate that al-As'arï sufEered a short period of acute 
perplexity and tension^, which in all likelihood had been preceded by a 
much longer phase of discontent and uneasiness. Once assurance came 
he resumed his old occupation — ^but with a different purpose. Hence- 
forth he was untiring in his contest with heresy. There are anecdotes 
about his cleverness in dispute and his knowledge of the law as weli as of 
theology. He was identified with the madhab (school) of as-Safi'ï, and, 
while resident in Bagdad, attended the lectures of the Safi'ite faqih 
(legal expert) Abü Ishaq al-Marwazï^^ in the mosque of Mansür. As- 
Subki emphatically denies that he was a Malikï. Al-As-ari's school had 
some difficulties with the Hanbalites, and the Sheikh himself, pèrhaps 
because he realized the desirability of avoiding a quarrel with them, regis- 
ters himself in the Ibanak as a follower of Ahmad ibn Hanbal. How- 
ever, this was not simply a gesture, for in his reversion to the Qur'an and 
the sunnah, and in his frequent use of " büa kayfa/* ®^ he approximated 
Ahmad's position, so far as the latter went. Nevertheless, Ahmad, who 
could condemn the kaïam even when he had to admit that the conclu- 
sions to which it led were unexceptionable," would not have gone the 
whole way with al-As'arï. 

At some time in the latter part of his life Abu *1-Hasan moved to 
Bagdad, where he died in A. H. 324 (A. D. 935). He was buried, fit- 
tingly enough, near Ahmad ibn Hanbal. 

Despite his preference for verbal argument, al-As'ari wrote many 
books.®' A number given by several authorities is fifty-five. The Fihrist 
assigns him only six. His own school knew apparently of three hun- 
dred, more or less, and of these Ibn 'Asakir mentions ninety-nine. Be- 
sides letters, monographs, and refutations of individual heretics, he wrote 
commentaries on the Qur'an and works on tradition, dogma, and heresy» 

" Spitta, op. eit. 4Ö f. As-SubkT 246. 

»»D. 951. 

** This convenient and esaentially meaningleas phrase was in common use. 

»* Patton, op. cit. 32, 33. " Spitta, op. cit. öl ff. 
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some of them of considerable bulk. Of his writings, the following seven 
are now known to exist : ^" ,,.,-, 

(1) The mnah, There are two printed editions^ pubhsh^d respec- 

t.vW at Hyderabad (A^ ^i^^^sX'^^^^^^^^^^ 
"^^^T:^^:^^^^^ Wensin;k^o3 h... , ,. a 
sirportionsof thelMna^. Theworkis^^^^^^ I- 

he preLnt state of knowledge, it seems impossible to assign it a precse 
tte In any case, it must have been written after the auth.or's conver- 
tn in A H' 300. In it al-As'arï displays a very high degree of forensic 
Tenil The following pages a.ord - -^^ "^^j^^^^^^^ 
that no elaborate discussion of it is necessary here. The book, wh ie con 
aMng In adequate statement of al-Ai'arfs theological pos.t.on is not a 
sySlatic treatise so much as an arsenal of argument, capable of use 
as a manual of telling replies to the unorthodox. 

(^Wmong the works' attributed to al-Aê'ari is the malakfi' sUks^n 
ALfi i^^rn^ "T-^ in Favor of the ^^^^ ^ 
haiam"-B. reasoned justification of the halam as a method of arrivmg 
af ?ruth - In it the author tells of a certain party of obscurantists- 
perh^s the Hanbalites-who will have nothing to do with mquiry ^o- 
L roots of Islam, and «think that the ^^'^^ ^'^'''''T'f ^T^^rt 
substance, accidents, essences, external forms, -'^-^X^^^^fj^^^ 
attributes of the Creator" is error, on the g^ound that the Prophet said 
nothing about these things. The author rephes with^thj^e Imes of argu- 
.aent:'(l) the .aM. is not explicitly condexnned ; f^^^^^^ 
things are to be found in the Qur'an and the sunnah- (3) the Apostie 
of God knew these questions . . . , but they did not anse m specific -f orm 
in his time." This tractate is more likely from the hand of an As ante 
than from al-As'ari's own. 

(3) The Küab aUuma' or « Book of Aphonsms." Spitta (op. cit. 8d, 
84 summarizes its contents. There are ten chapters, dealing respectively 
with the Qur'an, God's will, His visibility, the qadar, the ^s^^taah the 
ta^m and the tajwir (" accounting just» and «accounting unpst ), 
-RRitter in Der Islam 18 (1929) 40. Brockelmann, Gcschichte der arabischen 
Literatur (1898) I 195; Supplementband I (1937) 345-6. 

»^ In the Kitab Sarh al-M^ al-akbar. , 

"The Hyderabad text ïb indicated, in the notes to the present verBion. by the 

Bymbol H, the Cairo text hy E. ,„,0,1^0 

^ ,\ An 100 Sop Violow 43 ^" See helow, 49. 

"* See below, 43. '^'^*^ oeiow, to. 

103 Vorlesungen über den Islam (1925) 119 ff. 

"s The Muslim Crccd 88 ff. iot;„pn 

"'TranBlation in M. Horten, Die philosophiachen Syateme der Bpekulativen 

Theologen im Islam (1912) 623 ff. 
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faith, the particular and the universal, the promise and the threafc, and 
the imamate. The third chapter, on the divine will, has been translated 
into German by Joseph Hell/''^ 

(4) The Risdïat al-iman, a tract on faith. Spitta (op. cit. 101-104) 
presents a translation of this work, in which al-As'arï defends the 
uncreatednéss of faith. 

(5) The Risalah Jcataba hiha ila ahl at-tagr hi bob al-abwaj). (Cf. 
Spitta, op. cit. 81).^^*' 

(6) The Maqalat al-Islamiyyin. This work "contains (a) a heresi- 
ology, (b) the orthodox creed, (e) different opinions on philosophical 
questions — a division which is identical with that of the ehief work öf 
John of Damascus, though the arrangement is different in that in John^s 
Foundation (sic) of Knowledge (the title of the txipartite work) the 
logical part f orms the introduction to the other two." "^ 

Quotations fróm and references to i}i^ Maqalat oceur throughout the 
present work. It is mature and objective and one is inclined to suppose 
that it was written during al-As"arï's last years in Bagdad,^"» rather than 
during the long period when he was engaged with heretics of one sort or 
another— if, to be sure, we are entitled to conelude that he ever gave up 
this sort of work. Whenever it was written, it is certainly the earliest 
and in many respects the best work of its kind, and I have theref ore not 
scrupled to quote from it generously. 

(7) The Qawl jumlat ashdh al-hadlt wa ahl as-sunnah fi 'l-iHiqad 
(Brockelmann, Supplementband I 345). 

And now, what of al-As'ari's theology? In retrospect, he assumes the 
appearance of an accomplished intellectual diplomatist, who drafted the 
kalam into the service of orthodoxy, took a mean position — halfway be- 
tween rationalism and anthropomorphism — , and paved the way for the 
subsequent rationalization and intellectualization of Islam. Up to this 
point we have accepted posterity's view of him. But the al-As'arï of the 
Ibanah and the ereed in the Maqdlat ^"^ does not answer to such a de- 
scription. He is simply a disciple of Ahmad ibn Hanbal's, without the 
latter's prejudice against the kalam. On the one hand, his is not the 
first effort to use the Jcalam for orthodox purposes: and on the other 
hand, he cannot be held wholly responsible for the alterations it under- 

'""Von Mohammed bis Gh.aziilï (1923) 49-59. 

'•"" I regret that,Qiwriinoddïn's edition of tliis work, mentioned by Ritter, is 
not acccs«iblo to/nic. 

'"^ Weiiainck, T)io Miislim Creed 87. 

"«It was ,.ot writtt-n hofoK A.H. 291 (Rittcr in the Introduction to the 
Maqalat 15). 

"" Maqalat 290-297. 
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went in his school. He himself is an enigma, from a literary point of 
view, and so long as we have no precise knowledge of the chronological 
order of his writings — nor, indeed, any assurance that all the works 
ascribed to him are really his own — we cannot be certain of the course 
of development his theology foliowed, if in reality it suffered any re- 
markable change between the first few years af ter his conversion and the 
last years of his life. In view of these considerations, the present essay 
will confine itself, in its résumé of al-As'arï's doctrine, to the Ibanah 
and the creed. The latter reads as f oUows : 

I. The substance of that upon which the Sunnites take their 
stand is the confession of God, His angels, His books, His apostles, 
the revelation of God, and the Tradition of the trustworthy on the 
authority of God*s Apostle; and they do not reject any of those 
thin^. God is one God, single, eternal. There is no god besides 
Him. He has neither wif e nor children. Muhammad is His servant 
and Apostle. Paradise is a reality, and Heil is a reality. There is 
no doubt about the Coming Hour, and God will effect a resurrection 
from the graves. 

II. God is upon His throne, as He has said, " The Mereif ui is 
seated on The Throne." "" He has two hands, bila kayfa, as He has 
said, " I have ereated with My two hands,'* "^ and as He has said, 
'•' Nay ! outstretched are both His hands; ""== and He has two eyes, 
hüa kayfa, as He has said, " ünder Our eyes it floated on ; " "^ and 
He has a face, as He has said, " And the face of thy Lord shall abide 
resplendent with majesty and glory.*' ^^* 

III. It is not to be said that the names of God are anything but 
Himself, as the Mu'tazilah and the Harijites believe. The Sunnites 
confess that God has knowledge, as He has said, " In His knowl- 
edge He sent it down," "^ and as He has said, " And no f emale con- 
ceiveth or bringeth forth without His knowledge." "® 

IV. They assert the existence of His hearing and sight; and 
they do not deny that those things belong to God, as the Mu'tazilah 
do. They assert that God has prowess (quwwah), as He has said, 
" Saw they not that God Who ereated them was mightier than they 
in prowess?" ^^^ 

V. They believe that there is no good or evil on earth, except 
what God wishes; and that things are by the wish of God, as He 
has said, " But wish it ye shall not, unless as God wisheth it," "^ and 
as the Muslims say, " What God wishes is, and what lle does not 
wish is not." 

VI. They believe that nobody has the capacity to do a thing 
before he does it ; and that nobódy is capable of quitting the sphere 



"O Qur'iln 20. 4. 
1" ïbid. 38. 70. 
"»Ibid. 5.69. 



"Mbid. 54. 14. 
1" Ibid. 55. 27. 
""Ibid. 4. 164. 



"•Ibid. 35. 12. 
"'Ibid. 41. 14. 
"8 Ibid. 81-29. 
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of God's knowledge, or of doing anything God knows he will not do. 
They conf ess that there is no creator save God ; and that God creates 
the works of huiuan beings; and that human beings are not capable 
of creating anything'. 

VII. God gives the faithfnl grace to be obedient to Him and 
deserts the infidels. He favors the faithfnl, helps them, does what is 
salutary for them, and guides them; but He does not favor the infi- 
dels, nor does He do what is salutary for them or guide them. If 
He did what was salutary for them they would be sound; and if He 
guided them, they would be guided. God is capable of doing what 
is salutary for the infidels and favoring them so that they may 
become believers; nevértheless He wills not to do what is salutary for 
the infidels, and not to favor them so that they may become be- 
lievers, but wills them to be infidels, as He knows, and deserts them 
and misguides them and séals their hearts. Good and evil depend 
upon the general and particular decrees of God. They believe in 
God's general and particular decrees, and His good and evil, His 
sweet and bitter. They believe that they are not their own masters 
for weal or for woe, save as God wishes, as Se has said. They com- 
mit their affairs to God, and assert their need of God at all times 
and their dependence upon God under all circumstances. 

^j-II- ^^^7 believe that the Qur*an is the uncreated Word of God. 
As for the Jcalam concerning the neutral position (waqf) "» and 
the utterance,"" those who discuss the utterance and the neutral 
position are innovators according to them. It is not to be said that 
the utterance of the Qur'an is ereated, or that it is uncreated. 

IX. They believe that God will be beheld by sight on the day of 
resurrêction: asjhe moon is beheld on the night it is fulï shall the 
faithful behold Him; but the infidels shall not behold Him, because 
they will be veiled from God. God has said, « Yea, they shall be 
shut out as by a veil from their Lord on that day.^' ^^ jj^g^g ^^^^g^ 

^f/°I^ ^^^^* °^ ^^"^ ^^ *^^^ ^*^rl^^ and God manifested Him- 
selt to the mountam and turned it to dust, and so taught Moses that 
he should not see Him in this world, but should see Him in the 
next world. 

X. They do not brand any of the people of the qibïah an infidel 
tor any grave sin he may commit, such as fornication, or theft or 
any such grave sin; but hold that they are believers to the extent to 
which they have faith, even though they commit grave sins. Faith 
according to them, is faith in God, His angels, His books, His apos- 
ties and jn the qadar, its good and its evii, its sweet and its bitter 
What misses them was not to befall them, and what befalls them was 
not to m iss them. Islam is bearing witness that there is no God but 



-" See bdow, 80 and Gold.iher, op. oit. 328. Some persons declined to take either 
8ulc ,n tl.e controveray on the Qur'an, and this position waa known as the waaf 
""Sec below, 81. 
'"Qur'an 83. 15. 
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God and Muhammad is God's Apostle,"^ according to what the 
traditions say ; and Islam, according to them, is not the same thing 
as faith. 

XI. They conf ess that God changes men's hearts. 

XII. They confess the intereession of God's Apostle, and believe 
that it is for the grave sinners of his people and for the punishment 
of the grave. They confess that the Pool is a reality, and the 
Bridge is a reality, and the resurreetion af ter death is a reality, 
and God's settlement of His account with human beings is a reality, 
and the standing in God's presence is a reality. 

XIII. They confess that faith is word and deed, subject to in- 
crease and decrease, and they do not call it ereated or uncreated."^ 
They say, " The names of God are God.'' They do not relegate any 
mortal sinnerto Heil, and they do not assign any of the umtarians 
to Paradise, but wait for God to send them where He wishes. They 
say "Their lot is in God's hands; if He wishes He will punish 
them, and if He wishes He wiU forgive them.*' They believe that 
God wül take certain of the unitarians out of Heil, according to 
what is stated in the traditions related on the authority of God's 
Apostle. They discountenance arguments and quarrels concerning 
Islam, and eontentions concerning the qadar, and discussions con- 
cerning such religious questions as the disputers discuss and wrangle 
about, in agreement with the sound traditions and with the content 
of the aMr,"* which the trustworthy have related, one just man on 
the authority of another, back to God's Apostle. They do not say 
how or why, because that is innovation. 

XIY. They believe that God does not command evil, but forbids 
it; and that He commands good; and that He has no pleasure m 
evil, even though He wills it. 

XY. They recognize the reality of the men of old, whom God 
elected to be the Gompanions of His Prophet, and they cherish their 
virtues and keep clear of what is disputed among them, be it small 
or great. They give priority to Abü Bakr, then 'Umar, then 'Utman, 
then 'Ali, and confess that they are the rightly guiding, rightly 
guided caliphs, the best of all men next to the Prophet. 

XYI. They ratify the traditions that are related on the authority 
of God's Apostle to the effect that God descends to the lower heaven 
and says, " Who seeks f orgiveness ?," as the tradition is related on 
the authority of God's Apostle. They hold f ast to the Book and the 
sunndh, as God has said, " If in aught ye differ, bring it to God and 



*»»Here is the sahddah (brief statement of belief) in its final form. The five 
" pillars of Islam " are not enumerated m such either here or in the fbanah. 

i'^Al-A&'ari does, however, call it ereated in his tract on the subject, if the 
latter is genuine. 

^" The atar are traditions handed down from the Gompanions. The ahhar are 
traditions that come from the Prophet. 
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the Apostle""^ and they approve loyalty to the past imams of 
Isllira, and agree that they ought not to introducé mto their religion 
novelties that God does not permit; 

XVII They confess that God will hring the dead to life on the 
dav of resurrection, as He has said, « And thy Lord shall come and 
the angels rank on rank;"^^« and that God is near His creatures, 
as He wishes, even as He has said, " We are nearer to him than his 
neck Tein." ^^^ 

XYIII They approve the Feast, and the Friday Assembly, and 
gatherings for prayer, under the leadership of any imam, pious or 
dissolute. They receive the viping of the sandals as a sunnah and 
approve it at home and in travel. They believe in the precept_of 
iiï jiUd'^^ against the polytheists, from the time Go^ «ent ^is 
Prophet to the last of the band that will fight agamst Antichrist, 
and thereafter. 

XIX They approve prayer for the welfare of the imams of the 
Muslimk and agree that they ought not to «go out" agamst them 
with the sword, and that they ought not to fight m civil commo- 
tions (fitnah), They believe that Antichrist wiU go forth, and that 
'Isa ibn Maryam will slay him. 

XX They believe in Munkar and Nakir, and the Ascension, and 
visions in sleep, and hold that prayer for the Muslim dead and alms 
in their behalf af ter their decease avail for them. 

XXI. They believe that there is witchcraft in the world, and 
that the wizard is an infidel, as God says, and that sorcery is actually 
in existenee in the world. 

XXII. They approve prayer for every departed person of the 
people of the qihlah, pious or dissolute, and recognize that one may 
inherit from them. 

XXIII. They confess that Paradise and Heil are created ; 

XXIV. And that he who dies, dies at his appointed term, and 
likewise he who is slain, is slain at his appointed term ; 

XXV. And that God bestows His sustenance upon His servants, 
be it lawful or prohibited; and that Satan whispers to men, and 
makes them doubt, and tramples upon them ; 

XXVI. And that God may give to the righteous particularly the 
signs that appear to them. 

XXVII. And that the sunnah is not abrogated by the Qur'an; "^^ 
XXVITI. And that the lot of infants is in the hands of God: 

if He wishes, He punishes them, and if He wishes, He does with 
them whiit 1 Ie wills; 

ï"QurTin 4.02. "nbid. 50. 15. 

"' Ihid. 89.23. *** Wensinck, op. cit. 27. 

"•Lammens, Islam, Belicfs and Institutions, tr. Ros.i (1929) ö5 ff. 
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YYTY And that God knows what human beings ^o and has 

°' -"'t ^^'^M-Kst l wS Goats — nta and refasing 
dained, and holdmg fast to wüat ^oa ■ ^ ^ ^i 

what God has ''^t;^^' ^fj^^H^^^J^^ll' ^i in His servants, 
to the MustaB They bdieve^mtte^™^^^ 

and Bjncere counsel to ""e ™ngre»«i. ^ jjit yam- 

XXX. They^ppr^fTSiTaatg":r^:Ccrrthi 

innovation; and diligence m ™^,'l^'^ti, "lamUitv and restraint 
writing of the «-«*:' ^^ '1+^3 is faowTand &« Ruiming 

:*iUpt^inra-a toó great an^iety about food and drink. 

YYXT This then 16 the substance of what they command and 
nse^S app^o;:;tS'we hold all the ^^tt'^Z^ty'^'^T^i 
tioned and adopt then. as our vie^. %F^ '^,''"5;^°yQ^ ^„ ^e 
He is our sufBcieney. How excellent " His^ent^^ «^ 
scek help, in Him do we trust, and to Him is the return. 

In the last paragraph of this fonnulary the " f^^^^^n. 
contains, and identifles himself ^"■-Pl**^^/* ï^f^ "^er^S »d 
Tli» rfaik to be rceaided as a Suunitc is advanced m all smccrity, hiq 
S « mt t b! aUowed. Al-M-arl is as much a eouservaüve^ a 
rlditioniJt as Atoad; but he has a far naore ^«"^^ ^^ ^^^^ 
he satisfled with Ahmad's obscurantism. He accepts a multitude ol noc 
i" and practioes, primarily, if not solely, upon the >« °^^^^^^^^ 
dition. Several times, in the lUmh, he quotes a number of traditions 
fa conürmation of a position already established by -^--*- ^'^^^ 
components of his theological and discphnary system (bejs at no pam^ 
o sLarate doctrine and discipline in his formu^aries) ■'««d not claim 
our attention very long at this point ; the notes below cast -«-^^«^ 
on their background to enable the reader to see how °'»<=^ /^"f *».^^ 
!ltpd from ttie past. From Ahmad comes his doctrine of the «ur an, 
3 he s qut Is rigid as Ahmad in his -demnation of innova tag 
Lussions regarding it. In the lUnak he lays down V^^^^^J^^^ 
?„tproretation God addresses the Arabs only m their classical laDguage, 
and th u age of the latter is decisive; the Book does not con radic 
ilt ist be construed literally, except by pi^f, and a pa^^^ 

r:srAr:^-:-^^^^^^ 

God's, like His knowledge. „i . fi.ov pxist 

" Tho namcs of God are God." His prcd.cates are eternal , they «> t 
„ternally in God. B.t what of the divine face, hands, eycs ment.oned 
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the Qur'an? Here, as in the case of the predicates strictly so-called, one 
must steer a middle course between taHÜ, stripping God of His attri- 
butes, and tanzïh, declining to recognize in Him any resemblance to the 
created world, on the one hand, and, on the other hand, tasUh, making 
God too closely like His creatures, and tajsim, clothing Him with a body 
like ours. " Bila Tcayfa" is the magie form of words; and it proves 
nothing, except that God's face/ hands, etc. are neither to be explained 
figuratively nor to be regarded as similar to onr own corresponding mem- 
bers. Yet when he discusses God's being seated on the Throne, al-As'arï, 
in his eagemess to prove that the Throne is in a definite place and that 
it is not merely an image of God's sovereignty, is so literalistic as to seem 
almost an anthropoinorphist in comparison with later theologians. 

Faith is ''word and deed, snbject to increase and deerease." Islam 
and faith are not coextensive. The problem of sin is not a grave one for 
the al-As'ari of the IlarMk and the creed. And no wonder! for his 
belief in God's decreé is absolute. God wills, knows, and creates all the 
actions of creatures. He might, if He wished, guide the infidels; but as 
a matter of f act He misleads them. "Human beings are not capable of 
creating anything;^' "nobody has the capaeity to do a thing before he 
does it;^' "there cannot be, imder the authority of God, any acquisition 
on the part of human beings that He does not wiU." Behind everything 
is the arbitrary wiU of God, and even man's "acquisition^' or "appro- 
priation " (iktisah) of the deeds God wills for him implies no independ- 
ence on his part. 

The Murjite "sect" is the only one whose belief s have found a place 
in this creed. Against the other sects al-As'ari takes a determined stand. 
The two other Sunnite theologians of al-As'arrs period, at-Tahawi and 
al-Maturidï, were Hanifites. The Ibanah contains several traditions 
that disparage Abü Hanïfah. These three thinkers, despite their com- 
mon purpose, were not in complete agreement on all questions- A certain 
rapprochement between the As'arite and the Maturidite schools undoubt- 
edly took place in later times; but al-As*arr himself was not whoUy of one 
mind with his two contëmporaries. Where he diverges from at-Tahawi, 
to be sure, the difference is chiefly one of language and emphasis. One' 
pomt, however,— the question of the capaeity— requires special notice. 
Al-As'ari makes the flat statement that nobody has the capaeity to do a 
thing before he does it. At-Tahawi makes a distinction between the 
abiiity God gives and the ability that consists in a natural fitness for the 
performance of actions. Nevertheless, although he seems to regard the 
imposition of religious duties as based upon the latter ability,"« the lan- 
guage in which he phrases his belief implies that the two kinds of ability 
"" Cf. Wensinck, op. cit. 157, 
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are merely aspeets of a single kind. It is hardly possible, indeed, to teil 
precisely how far apart the two sheikhs stood on this question. 

No creed of al-Maturidi's is available for comparison, but in the book 
known as Ar-rawdah al-hahiyyah,^^^ a twelfth century work, thirteen 
differences between the As'arite and the Maturidite schools are 
enumerated : 

Question Answer 

al-As*arï al-Maturïdï 

1. When one caUs a certain person a be- 
liever, must one add, " If God 

wishes ?" Yes. No. 

3. Can a righteous man stiU be damned, 

a damijed persón still be saved ? . . No. Yes. 

3. Do infidels receive divine f avors ?. . No. Tes. 

4. Do deceased prophete continue to 

exist as prophets? Undecided. Yes. 

5. Is God's " will " the same as His 

"satisfaetion"? .......... Yes. No. 

6. Is blind faith true faith? Undecided. Yés. 

7. "Acquisition,'' on which they dif- 

fered 

8. Can God punish one who obeys Him ? Yes. No. 

9. Is our knowledge of God the result 

of revelation or of rêason? Revelation. Reason. 

10. Are God's active attributes etemal, 

or do they coine to an end ? Come to an end. Etemal. 

11. Is God's etemal Word heard, or not? Yes. No. 

12. Can God hold man responsible for 

what he cannot do ? Yes. No. 

13. The Hanifites believed that prophets 

were preserved from all sins ; the 
As'arites, that they could commit 
light sins. 

Of these differences, 4 and 13 may be struck out at once, since the 
al-A§*ari we are considering did not discuss them, In the Ibanah, al- 
AS'arï's use of Tradition implies that he would have answered 2 in the 
affirmative, instead of in the negative. Article XIV of the MaqöXat creed 
shows that al-As'ari said " no " to question 5, and not " yes." The state- 
ment of i\\e Rawdah with regard to 11 and 12 is in accord with al* 
As'arï's theology as we know it from the Ibanah and the creed; and he 

"*Spitta, op. cit. 112 ff. 
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would probably have answered 8 and 9 in the way the Rawdah represents 
him as answering them. On the question of the acquisition, al-Maturïdï 
probably took the more liberal view of the two f rom the beginning. The 
answer to 1 is very likely correct. Numbers 6 and 10, like 4 and 13, are 
questions diseussed rather by later As'arites than by al-As'arï. 

The Information given by the Rawdah cannot be accepted without 
much. criticism ; and, in addition, one must beware of reading back into 
the teaching of the 'f ounders the differences of the schools. Nevertheless 
the founders, in all likelihood, really disagreed on some important 
points.^^^ 

Al-As'arï*s school did not at once attain to security, XJnder 
Tugrilbeg (died A. H. 455), the vizier al-Kimdurï succeeded in effect- 
ing an extensive persecution of the As'arites, and this was the occasion 
of a widespread dispersion of the As'arite teachers. Under Alp Arslan, 
the persecution came to an end ; and the vizier Nizam al-Mulk, f our years 
later, gave the As'arites an academy in Bagdad. Fiom that time on, they 
were established in the Muslim world. Their position had been chal- 
lenged in the vitriolic tirades of Ibn Hazm, the ^ahirite (died A. H. 
456); but, not much later, Ibn Tümart achieved his great suecess in 
North Africa, and both As'arite and ^ahirite clements were to be found 
in his teaching. The great As'arites al-Baqillanï, Ibn Fürak, al-Isfara*ïnï, 
al-Qusayrï, al-Juwaynï, and al-Öazalï, succeeded one another. Al- 
Juwaynï dealt with the roots of the law, and, like al-As'arï, did not 
recognize qiyas^^^ Al-Öazalï likewise foUows the Master; his roots are 
the QuT*an, the sunnah, and the ijmd'^ ^^* In theology, the adherence of 
the school to the founder was less close. " Apart f rom isolated efforts, 
the development of Muslim dogmatics from the age of al-Ash*arï to the 
present day follows a course which can be characterized as that of a 
growing intellectualism." ^^^ Against this sterility so fine a soul as 
al-Gazairs could not but rebel. He is even more a symbol than al-As'ari ; 
for into the latter's union of tradition and reason— the latter wonder- 
fully developed since al-As'arï's death — he brought mysticism, The rude 
religion of Muhammad had sustained the impact of its encounter with 
many forces — Christian theology, Neoplatonism, Greek philosophy in 
general, science, skepticism — , and the strands of tradition, reason, and 
devotion, in the person of the greatest of Muslim theologians, were once 
more bound together in the firm knot of conviction. 

^*' These matters of dilTerence were not secondary, as Spitta thinks. See the 
article " Maturïdl " in the Encyclopaedia of Islam. 
"*M. Schreiner in ZDMG 52 (1898) 493. 
*** M. Schreiner, " Zur Geachichte des As'aritenthums " 97. 
1»» Wensinck, op. cit. 248. 
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TRANSLATION 

The Authoe's Pkeface 
In the Name of God, the Merciful, the Gompassionate. 

The Sayyid and Imam Abu '1-Hasan 'AH ibn Ismall al-As*arï al-Basri 
(may God have mercy upon him!)^ said: 

Praise = to God ! the One, the Almighty, the Glorious, the only One to 
whom unity iö ascribed, the Magnified in praise, whom the attributes of 
himian beings do not adeqnately describe. He has neither adversary nor 
rival, and He is the Creator and the Restorer, "the Doer of what He 
wills." ^ He is too exalted to possess eonsorts or children,* too holy to 
associate with the genera of creation or things corrupt. He has not any 
form capable of expression, nor is a definition = of Him by means of a 
simile possible. He has always had the attributes of primacy and power, 
and He will always continue to be knowing and cognizant. His knowl- 
edge embraces'' created things, His will is f ully realized in them, and 
the secrets of things are not f ar from Him. The vieissitudes of passing 
time do not alter Him, nor does fatigue or weariness overtake Him in 
the creation of anything He creates, nör does exhaustion or loss of power 
touch Him. He creates things by His power, directs them by His wish, 
compels them by His strength, and reduees them by His might; where- 
f ore the proud submit to His power, the lofty are subject to the strength 
of His lordship, doubters are cut oS from a sure foundation in the knowl- 
edge of Him, to Him the neeks of men submit, and the prudenee of the 
discreet is confounded in His kingdom. By His word, the seven heavens 
arose, the extended earth is fixed, the firm mountains are established, 
the "fertilizing winds'^^ blow, the clouds pursue their journey in the 
celestial atmosphere, and the seas observe their bounds. He is a com- 
pelling God,^ to whom the strong do homage and the exalted bow, and 
the worlds render Him their duty whether they will or no.^ 

We praise Him as He praises Himself, and as He merits and deserves, 

^The devout ejaculations of the original are almostly invariably omitted from 
the translation. 

" A translation of the opening scction into Gerraan will be found in Spitta, 
op. cit. 88-101, and a translation into French in Mehren, op. cit. 208-220. 

'Qur'an 11.109. * Cf. ibid. 1 12. 3. 

^ Ov "limit capable of being expressed by a simile," i. e., to wlüch thcre is a 
riuintcrpiirt iiinong created thingn. Sec Wensinck, Tlic Musliin Crccd 210. 

" One in.s. lias " prcc-odcd." '' Qur'iin 15. 22. 

/* // omits. Instcad of " He is u conipoUiiig God," it reads " Ile is tlie one God, 
llic Coiiipellcr." 
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and as the praisers among all [p. ö] His creatures praise Him. We 
ask His help in the manner of one who entrusts his affairs to Him and 
confesses that there is no asylum or refuge from Him, but only to Him. 
We ask His forgiveness in the manner of öne who confesses his wrong- 
doing and acknowledges his sin. With a conf ession of His unity and a 
clear acknowledgment of His lordship, we bear witness that there is no 
God but Allah alone, "who hath no associate ; " * that He is the One 
who knows what the privy thoughts shnt away and the secrets enwrap, 
what soTils hide, and what the seas keep out of sight, what hearts conceal, 
and " how much the wombs lessen and enlarge ; with Him everything is 
by measure." *" No word is concealed from Him, no pu'pose is unknown 
to Him, " not a leaf falls but He knoweth it, neither is there a grain in 
the dark places of the earth, there is neither moisture nor dryness but it 
is noted in a distinct writing," " and He knows what the doers do, and 
that to which the retumers return. We seek guidance from Him, and we 
ask Him for grace {tawfiq)^^ to avert ruin. We bear witness that 
Muhammad is His Servant, His Apöstle, His Prophet, His Trustworthy 
One, His Chosen One, whom He sent to His creation with the light that 
sheds its beams afar, with the flashing lamp, the clear arguments, the 
evidences, the dazzling signs, the eompelling wonders; wheref ore he de- 
livered his message from God,^' consulted His good in His creation,** 
labored strenuously for God with a true zeal,*^ consulted His good in the 
countries of the earth,^' and opposed the rebellious people," until the 
Word of God was fulfilled, until he attained success, and all *^ men 
obeyed the truth with hómage, and assurance of success came to him, 
unfatigued, unwearied. Therefore, may God*s grace be with him (for 
he led the way to guidance and made clear ^^ the road of escape from 
error and blindness),** and with the bléssed people of his house, and with 
his chosen Companions and his pure wives, the mothers of the faithful! 
By him God informed us of the religious laws (sara't*)^» and the ordi- 
nances (ahJcam),^° of the lawful and the prohibited, and by him He 

•Qur'Sn 6.163. "Ibid. 13.9. "Ibid. 6.59. 

"God gives "grace," "guidance," " right direction," "help," " preservation " 
to the believer, while He " deserts " and " misleads " the infidel. 

" H: " he delivered his Lord's message." 

" S: "gave good counsel to his community." 

" H omits. " H onaits. " H omits " all." 

**ff omits. II seems to mean "for he led the way to illuminating guidance." 

"The religious law of the Qur'fin controIs every aspect of the Muslim's life. 
The science that explains ariS &pplies this law is'known as the fiqh. Dogmatic 
theology is " the greater fiqh." 

^The five classes of acts: obïigatory, meritorioua, lawful, disapproved, and 
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made clear to us the religious law of Islam, imtil by him the dark night 
of gloom was lifted from us, the doubts were removed from us, the- 
sereens were drawn back, the proofs were made clear to us. He brought 
us " a glorious Book. Vanity shall not come to it from before it, or from 
behind it; it is a missive sent down from the Wise and Praiseworthy," ^^ 
in which is comprised the knowledge of " the first and the last.** ^^ By 
him He perfected the duties and the Eeligion, and therefore he is the 
" sure road " ^' of God and His firm rope. He who holds f ast to him 
shall escape, but he who opposes him shall err and wander. In ignorance 
is thy ruin, and God has urgéd us in His Book to hold f ast to the 
sunnah of His Apostle ; wheref ore God has said, [p. 6] " What the 
Apostle has given you, take: what he has refused you, refuse,*'^* and 
God has said, " And let those who transgress his command beware, lest 
some present trouble befall them, or a grievous chastisement befall 
them,"^" and, "but if they would report them to the Apostle and to 
those who are in authority among them, those who desire inf ormation 
would learn it from them,**^® a,nd "And whatever the subject of your 
disputes, with God doth its decision rest,*' ^^ " and if in aught ye diffier, 
bring it to God and the Apostle,"^* meaning God*s Book and His 
Prophet*s sunnah, KnA. He has said, "neither speaketh he from mere- 
impulse. The Qur'an is no other than a revelation revealed to him," ^^ 
and " Say : It is not for me to change it as mine own soul prompteth. I 
foUow only what is revealed to me," ^^ and " The words of the faithful, 
when called to God and His Apostle that He may judge between them, 
are only to say, ' We have heard and we obey,* " '^ (and so He commands 
them to hear his words, obey his command, and beware of transgressing 
it), and He has said, "obey God and obey the Apostle,'* ^^^ (and so He 
commands them to obey His Apostle, just as He commands them to obey 
Himself ; and He bids them hold f ast to the sunnah of His Prophet, just 
as He commands them to act in strict conformity with His Book) . But 
a great many of those against whom their " misery prevailed ** *^ and 
those over whom "Satan has won the mastery**" — the sunan of God*s 
Prophet are "behind their backs"'"' and they have inclined towards 
forebears of theirs whose guidance in religion they have accepted and 
adopted their belief s, set at nought the sunan of God*s Apostle and 

forbidden (Juynboll, Handbuch des islamischen Gesetzes 59ff. ; Maedonald, De- 
velopment of Muslim Theology 73) are also called " ahk&m" 

"Qur'an 41. 41, 42. " Ibid. 4. 85. " Ibid. 24. 50. 

" Ibid. 56. 49. " Ibid. 42. 8. »» Ibid. 4. C2. 

"Ibid. 1.5 and passirii. "Ibid. 4.62. *» Ibid. 23. 108. 

" Ibid. 59. 7. " Ibid. 53. 3, 4. " Ibid. 58. 20. 

»• Ibid. 24. 63. " Ibid. 10. 16. » Ibid. 2. 95, 3. 184, 6. 64. 
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shunned them, denied and gainsaid them, by their calumny against God, 
and have erred and not been rightly guided. I enjoin upon you, O ser- 
vants of God ! the fear of God, and warn yon against the world; for it is 
f resh and sweet, and it deceives ^^ its inhabitants and deludes those who 
dweil in it, and God has said, '' And set before them a simiiitnde of the 
present life. It is as water which We send down from heaven, and the 
herb of the earth is mingled with it, and on the morrow it becometh dry 
stubble which the winds seatter; for God hath power over all things."^^ 
Tc him who is in good circumstanees ^^ in it, it brings tears later on, and 
upon him to whom it has imparted its joys in secret, it bestows the open 
sequel of its woes. Its abundant vanities are transitory, for the things 
it contains agree with the judgment pronounced upon it by its Lord in 
His words, " All on the earth shall pass away/' ^^ Then labor for the 
abiding life and for endless etemity. The world shall pass away from its 
inhabitants, and their works shall remain as strings upon their necks.*" 
Know that you are mortal, and then that you return to your Lord after 
your dèaths. Assuredly He will reward those who have done evil with 
that which [p/ 7] they have done, and He will reward those who have 
done good with good. Theref ore, be diligent in obedience to your Lord, 
and refuse what He has refused you. 

Chaptee ok the Exposition- op the Belief of the Deviatoes 

AND InNOVATOES. 

To begin with, there are many deviators from the truth among the 
Mu'tazilah^^ and the ahl al-qadar,*^ whose straying desires have in- 
clined them to the aceeptance of the principles {taqlid) *^ of their leaders 

="E'. "Mrms." " Qur'an 18. 43. 

-^ has "hayrihi" «his good," E "hayrah" " perplexity.» The fermer read- 
mg clearly makes the better sense. Perhaps the correct reading is hayrah TJ>e 
texts dilïer in several details. // reads: " To' him who is in good circumstanees 
in it, it brings other things after it (the world), and on him whom it has c^iven 
lts consohng beveragcs in secret, it bestows tlie open sequel of its strlfe '' The 
awk>vardness of "after it " disappears if we read hayrah and regard this word 
as the antecedent of " it." 

-Qur'an .^if,. 20. At the beginning of this sentence E misprints ffararah for 
(/(izarah " abutidanco." 
'"Cf. ibid. 3. 176, 17- 14. 

"The Mn'tazilal, are al-Asarï's chiof adversaries. He mnnnonces with a sn,.,- 
ni;iry of their teiK-fs. 

'''People who diseuss predestiiiation. 

" Witli the hxation of the law the po.s^ibility of i„angurating «eu- seiiools n.xl 
mt.rpret.ng afrosii (he legal content of Islam cana. to au end. TJiere was tJ.er.- 
fore, after th.s date, no altcrnative to tanm, by whiclt one accepted the inter- 
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and their departed f orebears ; so that they interpret the Qur'an according 
to their opinions with an interpretation for which God has neither re- 
vealed authority nor shown proof, and which they have not derived from 
the Apostle of the Lord of the Worlds or from the ancients of the past ; 
and, as a result, they oppose the traditions of the Companions, related 
on the authority of the Prophet of God, conceming God's visibility to 
sight, although with regard to it the traditions come from varicus 
sources, and the atar upon it have been continuous, and the ahhar upon it 
have come down in steady succession. (1) They deny the intercession 
of the Apostle of God for sinners, and reject the traditions conceming 
it that are related on the authority of the ancients** of the past. (2) 
They gainsay the punishment of the grave and the doctrine that the 
infidels are punished in their graves, although the Companions and the 
Successors have agreed upon this matter unanimously. (3) They main- 
tain the createdness of the Qur'an; thereby approximating the belief of 
their brethren among the polytheists, who said, " it is merely the word 
of a mortal " ; *^' ** and so they think that the Qur'an is like the word of 
a mortal.*^ (4) They assert and are convinced that human beings create 
evil; thereby approximating the belief of the Magians, who assert that 
there are two creators, one of them creating good and the other creating 
evil (for the Qadariyyah think that God creates good and that Satan 
creates evil). (5) They think that God may wish what is not,*^ and 
what He does not wish may be; in disagreement with that upon which 
the Muslims have unanimously agreed, namely, that what God wishes 
is, and what He does not wish is not ; and contrarily to the words of 
God " hut ye shall not wish except God wish " *^ — He says that we shall 
not wish a thing unless God has wished that we wish it- — ^, and to His 
words " If God had wished, they would not have wrangled," *^ and His 
words " Had We wished, We had certainly given to every soul its 
guidance,'* ^*' and His words "Doer of what He wills," '^ and His state- 
ment with reference to Su'ayb, that he said, "nor can we return to it, 
except God our Lord wish; our Lord embraceth all things in His ken." ^- 



pretation of a recognized authority. Al-A§"arï means to insult the Mu'tazilah by 
stressing their derivation from the "people of straying impulses" and the 
Qadariyyah. 

**J3' omits "ancients," reading " those of the past." The word translated 
" ancients " is salaf, which Macdonald rendera " Fathcrs." " Primitive Muslims " 
perhaps conveys the sense better than any other translation. Like the apostolic 
Christians, the salaf were idealized and imitated, 

" Qur'an 74. 25. "Qur'an 76. 30. " Ibid. 11. 109. 

" Il omits. " Ibid. 2. 254. " Ibid. 7. 87. 

*' n omits " not." '"' Ibid. 32. 13. 
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Therefore the Apostle of God called them "the Magians of this Com- 
munity," ^^ because they have adopted the religion of the Magians and 
•copied their tenets, and think that there are two creators, the one for 
good and the other for evil, just as the Magians think, and that there 
are evils God does not wish, as [p. 8] the Magians believe. (6) They 
think that they, and not God, have control over what is hnrtfnl and 
vrhat is helpful to them, contrarily to the words of God to His Prophet, 
" Say : I have no control over what may be helpful or hurtf ui to me, but 
as God wisheth,""* and in opposition to the Qnr'an and to that upon 
whieh the people of Islam have nnanimously agreed. (7) They think 
that they alone, and not their Lord, have power over their works, and 
assert that they are independent of God, and attribute to themselves 
power over that over which they do not attribute power to God, just as 
the Magians assert that Satan has power over evil that they do not 
assert God has. Hence they are ''the Magians of this Community," 
since they have adopted the religion of the Magians, hold f ast to their 
belief s, incline to their eirors, cause men to despair óf God's mercy and 
lose their hope of His spirit, aiid have cOndemned the disobedient to Heil 
f orever, in disagreement with God's words, " But other than this will He 
iorgive to whom He wishes."" (8) They think that he who enters 
Heil will not come f orth f rom it, in disagreement with the tradition, 
related on the authority of the Apostle of God, that God will bring forth 
people out of Heil ^^ af ter they have been bumed in it and become ashes. 
(9) They deny that God has a face, notwithstanding His words "but 
the face of thy Lord shall abide resplendent with majesty and glory." ^'' 
They deny that He has two hands, notwithstanding His words "bef ore 
him whom I have created with My two hands." *** They deny that God 
has an eye," notwithstanding His words " under Our eyes it floated 
on," "^ and His words " that thou mightest be reared in Mine eye." '^ 
They deny that God has knowledge, notwithstanding His words " in His 
knowledge He sent it down."«^ They deny that God has power, not- 
withstanding His words "Possessed of might, the Unshaken." «» (10) 
They re j eet the tradition, related on the authority of the Prophet, that 
God descends each night to the lower heaven,"* and other traditions 
among those that the trustworthy have handed down on the authority of 

"See Wensinck, Handbook 121 for the authorities. 

"Qur'5n 7.188. 

"Ibid. 4. 51. ••Qur'ftn 54. 14. 

" Wensinck, op, cit. 97. " Ibid. 20. 40. H omits this text. 

" Qur'fln 55. 27. •» Ibid. 4. 164. 

"Ibid. 38.75. "Ibid. 51.58. 

"F: "two eyes." "See below, 53, 85. 
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God's Apostle. Of like fashion are all the innovators— the Jahmiyyah,«» 
the Murii'ah,«« and the Harüriyyah,«^— deviators in their mnovations, 
who dissent from the Book, and the suumh, and that upon which the 
Prophet and his Companions take their stand and the Gommunity have 
unanimously agreed, as do tiie Qadariyyah Mu^azilah. I will discuss the 
matter chapter by chapter and point by point. God willmg.- Help and 
strength are by Him, and from Him are grace and right direction. 

Chapter*» Concbenïng the Exposition op the Bemep op the 

FOLLOWEES OP THE TeUTH AND THE Sunudk. 

If anybody says to us, « You have denied the beliefs of the Mui;azilah, 
the Qadariyyah, the Jahmiyyah, the Harüriyyah, the Eafidah, and the 
MuTJi'ah; now let us know the beliefs you hold and the religion you 
follow,"theansweris: • ^ . 4.1, 

The belief we hold and the religion we f oUow are holdmg fast to the 
Book of our Lord [p. 9], to the sunnak of our Prophet,'" and to the 
traditions related on the authority of the Companions aiid the Successors 
and the imams'^ of the Aadif;— to that we hold firmly, professmg what 
A.bü 'Abdallah Ahmad ibn Muhammad ibn Hanbal" professed, and 
avoiding" him who dissents f rom his belief, because he is the excellent 
imam, and the perfect leader, through whom God declared the truth, re- 
moved error, manifested the modes of action, and overcame the mnova- 

«-'The followers of Jahm ibn ?afwan, -who believed " tbat Paradise and Heil 
would perish and come to an end; and that f aith is merely the knowledge of God 
and unbelief is merely ignorance of Him; and that none possesses the power of 
action save God alone; and that He is the doer and men's acts are only ascnbed 
to them metaphorically ... and Jahm believed in the enjoining of the known 

and the forbidding of the unknoAvn It ia related that he used to say, X 

do not say that God is a thing, because that is saying that He resembles created 
things * He used to say that God's knowledge originated in time, accordmg to 
what is related of him, and he used to express his belief that the Qur'an was 
created and that God might not be said to be an eternal knower of created thmgs 
before they exist» {UaqaUt 279, 280). See also Wensinck, The Muslim Creed 

119 ff. 

••See Introduction, U. 

"One of the namea applied to the Harijites (ifaqóïai 127). 

••H omits most of this, reading merely " Help is by Him." 

••A translation of this seetion into English will be found in Macdonald, op. 

cit 293-299 

-Wensinck, Handbook 130. "The founders of the Tiadïi science 

"A.D. 780-855. On his life and work see Patten, op. eit.; Goldziher m tüe 

Encyclopaedia of Islam; and the Introduction to the present work. 
" B: " dissenting from what is at variance with his belief." 
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tions of the innovators, the deviation of the deviators, and the skeptieism 
of the skeptics. The mercy öf God be upon him, — for he is an eminent 
itnam and an exalted, honored friend, — ^* and upon all the other imams 
of Islam ! '^* The substance of our belief is that we conf ess God, His 
angels/^ His books, His apostles, the revelation of God/* and what the 
trustworthy have handed down on the authority of God's Apostle, reject- 
ing none of them. We conf ess that Grod is one God — ^there is no god bnt 
He — ^unique, eternal, possessing neither consort nor child; and that 
Muhammad is His Servant and Apostle, whom He sent with the guid- 
ance and the real Eeligion; and that Paradise is real and Heil is real; 
and that there is no doubt regarding the Coming Honr; " and that God 
will raise np those who are in the graves; and that God is seated on His 
throne (as He has said, " The Mercifid is seated on the Throne ^') ; ^' 
and that He has a face (as He has said, " bnt the face of thy Lord shall 
abide resplendent with majesty and glory") ;^® and that He has two 
hands, hild kayfa (as He has said, "I have created with My two 
hands," *** and as He has said, " Nay ! ontstretched are both His 
hands ");^^ and that He has an eye,®^ hild hayfa (as He has said, 
"under Our eyes iï floated on"),*® and that anybody who thinks that 
the names of God are other than He is in error ; and that God has knowl- 
edge (as He said, "in His knowledge He sent it down,"®* and as He 
said, "and no female conceiveth or bringeth forth without His knowl- 
edge ") .®® We also assert that God has hearing and sight, and we do not 
deny it as the Mutazilah, the Jahmiyyah, and the Harijites deny it; and 
we assert that God has prowess (quwwah) (as He has said, " Saw they 
not that God Who created them was mightier than they in prowess? ") ; ®® 
and we believe that the Word öf God is uncreated, and that He has 
created nothing without first saying to it, "Be!," and it is (as He has 
said, " Our word to a thing when We will it is but to say, ' Be!,' and it 
is ") ; *^ and that there is no good or evil on earth, save what God wishes ; 
and that things exist by God's wish ; and that not a single person has the 

'* H omits, 

'* On the angels, the bookg, and the apostlea, see Lammens, L'Islam 55 ff. ; 
Wensinck, The Muslim Creed 198ff. 

" Literally, " what eomes from God." The same phrase occurs in the Maqalai 
creed {Maqalat 290). H-, "what they bring from God." 

"Wensinck, Handboek 100 f. 

" Qur'an 20. 4. " Qur'an 54. 14. 

" Ibid. 55. 27. " Ibid. 4. 1G4. 

" Ibid. 38. 75. " Ibid. 35. 12. 

"Ibid. 5. 09., «'Ibid. 41. 14. 

»*ƒ/: "two eyes." «^ Ibid. 16.42. 
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capacity to do anything until God causes him to act, and we are not 
independent of God, nor can we pass beyond the range of God's knowl- 
edge; and that there is no creatör save God, and the works of human 
beings are things created and decreed by God (as He has said, " God has 
created you and what you make ") ; «^ and that human beings have not 
the power to create anything, but are themselves created (as He has said, 
"Is there a creator other than God?,"«« and as He has said, "they 
create [p. 10] nothing, but are themselves created," "° and as He has 
said, " Shall He then who creates be as he who creates not?," " and as 
He has said, "Were they created by nothing or weré they the crea- 
tors?," ®^ for this is mentioned in God's Book frequently) ; and that God 
gives the f aithful grace to be obedient to Him, is gracious to them, con- 
siders them, does what is salutary for them, guides them; whereas He 
causes the infidels to err, does not guide them, does not give them the 
grace to believe,*^ as the deviators and rebels think (for, if He were 
gracious to them and did what was salutary for them, they would be 
sound; and if He guided them, they would be guided; as He has said, 
" He whom God guides is the guided, and they whom He misleads shall 
be the lost") ; ^* and that God has power to do what is salutary for the 
infidels and be gracious to them, that they may become believers, never- 
theless He wills that they be infidels, as He knows; and that He forsakea 
them and seals up their hearts; and that good and evil are dependent 
upon the general and particular decrees of God. We believe in God's 
general and particular decrees, His good and His evil, His sweet and 
His bitter; and we know that what passes us by was not to bef all us, 
and what befalls us was not to pass us by; ^^ and that human beings do 
not cóntrol for themselves what is hurtful or what is helpful, except what 
God wishes ; ^^ and that we ought to eoramit our affairs to God and 
assert our complete need of and dependence upon Him. We believe, too, 
that the Qur'an " is the uncreated Word of God, and that he who be- 
lieves the Qur'an is created is an infidel. We hold that God will be seen 
in the next world by sight ^* (as the moon is seen on the night it is fuU, 
so shall the f aithful see Him, as we are told in the traditions that come 



«» Ibid. 37. 94. "" Ibid. 16. 20. " Ibid. 52. 35. 

"Ibid. 35.3. "Ibid. 16.17. 

*' K : " does not f avor thera with the signs." 
»* Qur'an 7. 177. II omits this text. 

"Gf. Fiqh Akbar I and parallels (Wensinck, The Muslim Creed 103), where 
the same statement is found. 

•* 27: " save by God, as He has said." 

" n omits and reads " that the Word of God is uncreated." 

»»Onc ms. adds "on the day of resurrection." 
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down on the authority of God*s Apostle) ; »^ and we believe that the 
infidels will be veiled from Him when the faithful see Him in Paradise 
(as God has said, " Yea, they shall be shut out as by a veil from their 
Lord on that day ") ; "" and that Moses asked God for the sight of Him 
in this world, and "God manifested Himself to the mountain" and 
" turned it to dust/' "^ and tanght Moses by it that he should not see 
Him in this world. It is our opinion that we ought not to declare a 
single one of the people of the qihlah '^^^ an infidel for a sin of which he 
is guilty, such as fornication or theft or the drinking of wine, as the 
Harijites hold, thinking that such people are infidels; but we believe 
that he who cömmits any of these mortal sins, such as fornication or 
theft or the like, presumptuously declaring it lawful and not acknowl- 
edging that it is forbidden, is an infidel."^ We believe that Islam is 
more extensive than faith, and that faith is not the whole of Islam/"* 
We hold that God changes men's hearts/"^ and that their hearts are 
between two of God's fingers, and that God will place the heavens on a 
finger and the earth on a finger/"^ as we are told in the tradition that 
comes down on the authority of God^s Apostle [p. 11], We hold that 
we ought not to relegate any of the monotheists, or those who hold f ast 
to the faith, to Paradise or to Heil, save him in whose favor the Apostle 
of God has borne witness concerning Paradise ; "^ and we hope that 
sinners will attain to Paradise, but we fear that they will be punished in 
Heil. We believe that God, by the intercession of Muhammad, God's 
Apostle, will bring forth a people from Heil af ter they have been burned 
to ashes, in aceordance with what we are told in the traditions related on 
the authority of God^s Apostle. We believe in the punishmênt of thé 

•• For references to traditions see Wensinck, Handbook 17. 

lo" Qur'an 83. 15. 

"*Ibid. 7. 139. Cf. Baydawï, Comra. in Cor., ed. Fleischer, ad loc; "When his 
Lord manifested Himself to the mountain, His majesty appeared to it and His 
power and command were brought to bear upon it. Another interpretation is that 
He gave it life and vision, so that it saw Him." 

^'"The direction in which one f aces when praying— in the case of Muslima, to- 
wards Mecca. The people of the qxblah are the Mualims. 

^•"The Fiqh Akbar ïï {art. 11} adopts the same position. The earlier Fiqh 
Akbar I and Testament of Abü Hanïfah lack the exception, simply stating that 
sins do not make believcrs unbelievers, 

1°* Cf . Fiqh Akbar II (Wensinck, The Muslim Crced 194) : " Language distin- 
guishes between faith and Islam. Yct there is no faith without Islam and Islam 
without faith cannot be found. The two are as back and belly. Religion is a 
noun covering faith and Islam and all the conmiandincnts of the law." 

'" At death. 

'»• On the Laat Day. *°'' Wensinck, Handbook 181. 
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t'rave,"^ and in the Pool,'"^ and hold that the Scales "*> are real, and 
the Bridge "^ is real, and the resurrection after death is real, and 
that God will line up human beings at the Station,"== and settle the 
account with the faithful. We believe that faith consists of words and 
deeds, and is subject to increase and decrease;"' and we receive the 
authentic traditions"* regarding it"* related on the authority of the 
Apostle of God, which the trustworthy have transmitted, one just man 
from another, until the tradition goes back to the Apostle of God. We 
believe in affection towards our forebears in the faith,"» whom God 
chose for the company of His Prophet, and we praise them with the 
praise wherewith God praised them, and are attached to them all. We 
believe that the excellent tmam, after the Apostle of God, is Abü Bakr 
the Veracious, and that God strengthened the Eeligion by him and gave 
him success against the backsliders, and the Muslims promoted him to 
the imamate just as the Apostle of God made him leader of prayer, and 
they all named him the caliph of God's Apostle; then after him came 
'Umar ibn al-Hattab; then 'IJiman ibn 'Affan (those who f ought with 
him fought with him wrongfuUy and unrighteously) ; then *Ali ibn Abï 
Talib; wherefore these are the imams after the Apostle of God, and their 
caliphate is a caliphate of prophecy. We bear witness concerning Para- 
dise in favor of the ten in whose favor the Apostle of God bore witness 
to it,^i« and we are attached to all "^ the Companions of the Prophet, and 
avoid what was disputed among them. We hold that the f our imams are 
orthodox, divinely guided, excellent caliphs, unmatched by others in ex- 
cellence. We accept all the traditions for which the traditionists vouch : 
the descent into the lower heavens, and the Lord's saying, " Is there any 
who has a request? Is there any who asks f orgiveness ?," "^ and Üie 
other things they relate and vouch for ; dissenting from what the devia- 

"• Found in the traditions (ibid. passira), but not explicitly in the Qur'an. The 
three texts in the Jatter used to prove the doctrine are 40.11, 40.49, 52.47 
(Ruling, Beitrage zur Eschatologie des Islam 8). 

"• Ibid. 33 ff. 

110 Qur'an 55.0 and passim. ^" Wensinck, op. cit. 40. 

11* Mawqif. See the Encyclopaedia of Islam s. v. 

11» Cf. Testament of Abü ^anïfah arts. 2 and 5. Fiqh Akbar II art. 18. Both 
regard faith as a fixed quantity, and the latter distinguishes works from faith. 

"* n omits. 

""Wensinck, op. cit. 23. Love towards them was regarded as an evidence, 
and even an element, of faith. 

1" Cf. above, 52. 

1" Literally " the rest of," but " all " is probably the meaning intended by the 
author, See W. Wright, A Grammar of the Arabic Language (1933) II 20«. 

"' Wensinck, op. cit. 03. 
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tors and foUowers of error assert. We rely, in that wherein we' differ, 
Tipon our Lord's Book, and the sunnah of our Prophet, and the unanim- 
ous consent {ijma') of the Muslims and what [p. 12] it signifies; and we 
do not introducé into God's religion innovations "^ that God does not 
allow, nor do we believe of God what we do not know. We believe that 
God will come in the Day of Resurrection (as He has said, " and thy 
Lord shall come and the angels rank on r&nk") ;'^^° and that God is 
near His servants, even as He wishes (as He has said, " We are nearer 
to him than his neck vein," "^ and as He said, " then He came nearer and 
approached and was at the distance of two bows or even closer ") ."^ Jt 
belongs to our religion to observe the Friday Assembly, and the feasta, 
and the remaining prayers and pülftic devotions under the leadship of 
every pions man or impious (as it is related of 'Abdallah ibn 'Umar ^=^ 
that he nsed to pray behind al-Hajjaj) ;^24 ^nd we believe that thé 
wiping of the sandals ^^' is a sunnah at home and in travel, contrarily to 
the belief of anybody who denies it; and we approve prayer for the 
welfare of the imams of the Muslims,"^ and the confession of their 
imamate; and we regard it as an error on anybod/s part to approve 
"göing out " "' against them when they have clearly abandoned recti- 
tude; and we believe in abstinence ^^^ from "going out" against them 
with the sword, and abstinence from fighting in civil commotions 
(fitnah).^^^ We confess the going forth of Antichrist ( ad-Da jial),"« as 
it is eontained in the tradition related on the authority of God's Apostle. 
We believe in the pnnishment of the grave, and in Munkar and Nakïr,^^^ 
and in their interrogation of those who are buried in their graves. We 
accept the hadit of the Ascension (mi'raj),^^^ and regard as authentic 

"• H omits " innovations " and reads " what He does not allow us." 

»* Qur'an 89. 23. »» Ibid. 53. 8, 9. 

"^Ibid. 50. 15. "'Wensinck, op. cit. 4. 

"*The notorioua Umayyad general, whom some of the Muslims refused to 
regard as a believcr. 

"" Cf. Qur'an 5. 8. On the development of thia view see Wensinck, The Muslim 
Creed 158 ff. On the traditions see Wensinck, Handbook 262. 

"■ Al-Aé'arl means the public prayer oifered for the sovereign in the flutbah. 

"^Ilere al-AS'arl repudiates the practiee of the Harijites. 

^"iZ: "the denial of.» 

"• iSTo matter how great the provocation, the Sunnitea diacountenanced resist- 
ance of the ruling power. See Goldziher, Muhammedaniache Studiën II 93, 97. 

"" Wensinck, op. cit. 50. 

"^ The angels of the grave. See Ruling, op. cit. 42, Wenainck in the Encyclo- 
paedia of Islam s. v. The namea as such do not occur in the Qur'an and Wensinck 
finds them in only ono tradition. 

^" Wensinck, op. cit, 25, Qur'an 17. 1. 
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raany of the visions in sleep,^^^ and confess that there are interpretations 
to them. We approve alms ^^* in behalf of the Muslim dead, and 
prayer ^^^ for their welfare; and we believe that God helps them by it. 
We accept it as true that thére are wizards and witchcraft in the world, 
and that witchcraft exists in the world.^^® We believe in praying for 
those of the people of the qiblak who are dead, the pious and the impious, 
and in the lawfulness of being their heirs.^^^ We confess that Paradise 
and Heil are created; ^^^ and that he who dies or is slain dies or is slain 
at his appointed term ; and that sustenance is from God who gives it to 
His creatures in the permitted and the forbidden; and that Satan whis- 
pers to man and causes him to doubt ^^^ and inf ects him, contrarily 
to the belief of the Mutazilah and the Jahmiyyah (as God has said, 
" They who swallow down usury shall arise in the resurrection only as he 
ariseth whom Satan hath infected by his touch," "° and as He has said, 
" against the mischief of the stealthily withdrawing whisperer, who whis- 
pereth in man's breast — against jinn and men ")/*^ We believe that God 
can design particularly for the just the signs He manifests to them. Our 
belief regarding the children of the polytheists is that God will kindie a 
fire for them in the next world, and then will say to them, " Eush into 
it!," as the tradition tells us concerning it. We hold [p, 13] that God 
knows what human beings are doing, and what they are going to do, 
what has been, what is, and how what is not would have been if it had 
been. We believe in obedience to the tmarn^ and in the ^*^ sincere 
counsel ^*^ of the Muslims. We approve separation from every innovat- 
ing tendency, and the avoidance of the people of straying impulses.^*^ 
We will give arguments for the belief s of ours we have mentioned, and 
the remaining ones we have not mentioned, chapter by chapter, and 
matter by matter, God willing."* 



^** Wensinck, op. cit. Cl f. 

"* Ibid. 20. One ms. has " faithful dead." 

"» Ibid. 36 f., 52. 

»''"Ibid. 138 f. 

"'' Ibid. 9(i. Only those of the same religion may inherit from each other. 
Naturally, if one Muslim considcrcd another Muslim au infidel, he could not 
consistently inlierit from liim. It was the IJarijites particularly who feit such 
.scruples. - 

^^* The yital question regarding Paradise and Heil was really whether or not 
they would disa])pear. Tlje Jahinitcs maintained that they would, the Sunnites 
tliat they would not. 

13» jj: " leads liim astray." 

'*" Qur'an 2.276. """/f: "company." 

'"Ibid. 114.4-0. ^*' lï has the siisgular. 

"* The traiislations of .Spitta uud Mehreu end liere. 
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Chaptee Containing the Kalam ^*' to Peove the Visibilitt of 
God to Sight (absar) in the Next World.**® 

God has said, " On that day shall f aces beam with Hght," — meaning 
" shall shine," — " looking towards their Lord/' ^" — meaning " seeing/' 
The vision can be only one of the following kinds: (a) God means the 
regard *** of scrutiny/** as when He says, " Can they not look up to the 
clouds, how they are created?;""° or (b) He means the regard of 
expectation, as when He says, "They await but a single blast ;''*** or 
(c) He means the regard of sight. Now God cannot mean the regard of 
reflection and scrutiny, beéause the next world is not the abode of 
scrutiny, and He cannot mean the regard of expectation, becanse, since 
" vision " and " face " are mentioned together, " vision " means the 
vision of the eyes, which are in the face ( just as, when the lexicographers 
mention the vision of the heart and say, " Look upon this thing with 
thine heart," its meaning is not the vision of the eyes) and if this is 
true, since " vision "and " face " are mentioned together, " vision " does 
not mean the regard of expectation that is in the heart. Besides, snrely 
the regard of expectation does not exist in Paradise, because expectation 
is accompanied by misgivings and uncertainty, while those who dweil in 
Paradise possess there snch peacef ui, pleasant, enduring life as neither 
eye has seen nor ear heard, and since this is so, they cannot be in a state 
of expectation, for whenever they think of anything, it is theirs by the 
very thoiight. Since that is true, God cannot have in mind the regard 
of fellow-feeling (ta'attuf),^^- because creatures cannot entertain this 
sentiment towards their Creator. Since three kinds of vision fail to 
answer the purpose, the fourth kind is certain, namely, that the meaning 
of His words " looking towards their Lord " is that they are seeing, they 
see their Lord. 

""The chapter headinga are not necessarily from al-As'ari's own hand. The 
word kalam is not U3ed in the Ibanah except in these captions. 

^**Maqüiat 157: "The Mu'tazilah agree that God will not be beheld by sight, 
but they disagree as to whether or not He will be beheld by the hearta. Abu 
'1-Hudayl and most of the Mu'tazilah say, 'We shall see God with our hearts, 
in the sense that we shall know Him with our hearts.' " 

*" Qur'fln 75. 22, 23. 

'"The word "regard" is used here in the sense of "look." The involved 
argument in this passage hangs upon the interpretation of nazara " to look," 
which is used in different senses. 

"•Or "the regard by which one contemplates a thing as an example." 

""Qur'an 88.17- The word translated " clouda " really means "camels" 

"^ IWd. 36. 49. 

^" Wensinck translatea " affeetion." 
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Among the things that invalidate the belief of the Mu'tazilah that God 
meant, by His words " looking towards their Lord," the regard of expec- 
tation, is the f act that He said "looking towards their Lord," whereas 
the regard of expectation i" as they understand it ^^^ it cannot be eon- 
nected with His use of the word " towards," because, among the Arabs, it 
is not correct to say " towards " with reference to the regard of expecta- 
tion. Do you not agree that God, when He said, "They await but a 
single blast," did not say " towards," since His meaning was expectation? 
He has quoted from Bilqïs : " and await what my envoys bring back " ; *'* 
and thus, since she meant [p. 14] expectation, she did not say "towards." 
Imru' 1-Qays says : 

If you two will await me but an hour, 

Beside TJmm Jundub you'11 afford me time."^ 

Therefore, since he meant expectation, he did not say " towards." Hence, 
since God said "looking towards their Lord," we know that He did not 
mean expectation, but meant only the regard of sight; and since God 
connected the vision with the mention of the face, He meant the vision 
of the eyes that are in the face, just as He has said, " We have seen thee 
turning thy face towards every part of heaven; but We will have thee 
turn . . . ," ^^° and thus He mentioned the face, but meant only the 
turning of his eyes towards heaven in expectation of the descent of the 
angel upon him, when God shifted him from the qiblah of Jerusalem to 
the Ka'abah. 

If anybody says, " Why do you not say that, by His wörds *^ looking 
towards their Lord,* He meant only ' looking towards the reward of 
their Lord '?," the answer is: The reward i" of God is somèthing other 
than Himself . God said " looking towards their Lord," but He did not 
say " looking towards somèthing other than Himself." The Qur*an is to 
be understood literally, and it is not for us to understand it in any other 
way, except by proof ; otherwise it is to be understood literally. Do you 
not think that, since God said, " Pray to Me and serve Me," nobody can 
say He meant somèthing other than Himself and understand these 
words in any but a literal way? Wherefore, if that is so, since He says 
" looking towards their Lord," we cannot, without proof, understand the 
Qur*an in any but a literal way. Purthermore, it may be said to the 
Mu'tazilah: If you may think that by God's words "looking towards 

"'Literally, "among theni." I am indcbted to Dr. Abrahatn Halkin for the 
elueidation of these words. 
"*Qur'an 27.35. 

^"Diwan U line 2 (do Slanc's translation 37; Rückerfs translation 38). 
"' Qur-fin 2. 139. »t ƒƒ . "nuvmab " " vicegerents." 
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their Lord," He meant only that they were looking towards something 
other than Himself, why may not somebody else say that by His words 
*' The eyes do not reach Him/^ ^^^ God meant " They do not reach some- 
thing other than Himself/' and did not mean that they do not reach 
Him ? And this is a distinction they have not the capacity to make. 

Another proof. One of the things that prove that God is seen by sight 
is the words of Moses, " O Lord, show Thyself to me, that I may look 
upon Thee ! " ^^^ Moses, whom God had clothed in the habit of the 
Prophets, and to whom He had given the impeccability "** vouchsaf ed the 
Apostles, cannot have asked his Lord what was impossible with reference 
to Him; and since Moses could not do that, we know that he did not ask 
of his Lord an impossibility, and that visibility is possible with reference 
to our Lord. If visibility were impossible with reference to our Lord, 
as the Mu*tazilah think, and Moses did not know it, while they know it, 
they wonld eertainly, according to their belief, know more about God 
than Moses ; and this is what no Muslim will maintain. 

If anybody says, " Do yon not know the deeree of God eoncerning the 
zihdr'^^^ today, whereas the Prophet did not know it bef ore it was re- 
vealed ?," the answer is : The Prophet did not know it bef ore God im- 
posed upon men the deeree of the zihdr, but when the deeree regarding it 
was obligatory upon them, He informed His Prophet bef ore them, then 
the Prophet of God informed God's servants of it, and there was not a 
time when. His deeree was obligatory upon him and he did not know it 
[p. 15]. You think that it was obligatory upon Moses that he know 
the deeree of visibility, and that it was impossible with reference to him, 
and since he did not know it at the time the knowledge of it you now 
possess was obligatory upon him, you must admit, in your ignorance, 
that you know more about what you are under obligation to know now 
than did Moses about what he was under obligation to know; and this is 
a departure from the religion of the Muslims. 

"" Qur'an 0. 103. "» Ibid. 7. 139. 

""See Fiqh Akbar II 8, 9 (Weiisinck, The Muslim Creed 192, 217 f.). The 
iiotion of the 'ismah of the Prophets was probably new among the Suiinites at 
this period (ca. A.H. 300). Although tliis impeccability does not neeessarily 
include complete inerrancy, Moses could not, in any case, have been mistaken 
about so important a matter as the visibility of God. 

"^Qur'an 58. l-fi. The zihfir Avas the act of repudiating one's wife by com- 
paring her witli the back (ca/ir) of one's mother or, moro generally, putting lier 
in the same elass with uiie's close fomale rclatives whom one was forbidden to 
inarry. In heathcn tinics, it had the effect of a divorcc and the Prophet had 
foliowed the heathcn custotn, but God's " deeree of the ^ihar " altercd it to a 
temporary separation. 
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Another proof. One of the things that prove the possibility of God's 
being visible to sight is the words of God to Moses " and if it abide firm 
in its place, then shalt thou see Me," ^"^ and thus, since God was capable 
of rendering the mountain firm in its place, He was capable of doing the 
thing by which, if He had done it, Moses would have seen him. Hence 
that is a proof that God is capable of showing His servants Himself, and 
He can be seen. 

If anybody says, " Then why do you not say that God's words * and if 
it abide firm in its place, then shalt thou see Me' are intended to show 
that His visibility is impossible ?," the answer is : If God had intended to 
show that visibility was impossible, He would have connected the speech 
with what cannot occur, and not connected it with what can occur. But 
since He connected it with the mountain*s abiding firm (a thing within 
God's power), that proves that God can be seen. Do you not agree that 
al-Hansa', when she intended to show that she could not be at peace with 
one who was a foe to her brother, connected the speech with an 
impossibility, and said : 

I will never be at peace with a folk whose foe IVe been 
XJntil bitumen's blackness is changed to gleaming white? ^*^ 

God addresses the Arabs only in their classieal language, and ^®* we have 
recourse to what we find understood "^ in their speech and eompre- 
hended in their address; and, therefore, since God connected His visi- 
bility with a thing within His power and possible, we know that the 
visibility of God to sight is possible and not absurd. 

Another proof. God has said, " Goodness itself and an increase of it 
for those who do good ! " ^®^ The exegetes say, " It means the conterapla- 
tion of God, for God does not bestow upon the people of His Paradise a 
more excellent favor than their contemplation of Him and their sight of 
Him, and God has said, ' and Ours will it be to augment their bliss.' " ^°^ 
The answer is : It does mean the contemplation of God, for He has said, 
" Their greeting on the day when they shall meet Him shall be 
' Peace !,' " ^*^ and, since the faithful meet Him, they see Him. God has 
also said, " Yea, they shall be shut out as by a veil from their Lord on 
that day." ^•'^ Hence He will shut them out from the sight of Him but 
will not shut out the faithful from it. 



""Qur'iin 7. 139. 

1»^ /Jtoüw II VIII II (de Coppicr's tranalation 94). The brother mentioncd is 



?ahr. 

^"* Il : " we do not fmd it understood." 
^"^Qur'fin 10.27. "'Ibid. 50.34. 



Ibid. 33.43. 



"« Ibid. 83. 1- 
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Quesiion. If anybody says, " Then what is the meaning of His words 
' The eyes do not reach Him '?" ^®^ the answer is : It may be supposed 
that it is " They do not reach Him in this world, but reach Him in the 
next world/' because the visibility of God is the best of delights, and the 
best of delights belongs to the bettér of the two abodes. It may also 
be supposed that God means, by His words [p, 16] "The eyes do not 
reach Him," " The eyes of the denying infidels do not reach Him/' be- 
cause God's Book agrees part with part, and so, since He says in öne 
verse/^° " On that day shall faces beam with light, looking towards their 
Lord," "'^ and in another verse, " The eyes do not reach Him," we know 
that He means only, " The eyes of the infidels do not reach Him." 

A QUESTION AND THE AnSWER TO IT. 

If anybody says, " God scorned the request of those who asked of Him 
that He might be seen by sight, and therefore He said, ^ The people of the 
book will ask of thee to cause a book to come down unto them from 
heaven. But a greater thing than this did they ask of Moses, for they 
said, "Show ns God plainly !," ' " "^ it may be said to them: The chü- 
dren of Israël asked to see God because they denied the prophecy of 
Moses and would not believe him until they ^^^ should see God (for they 
said, "we will not believe thee until we see God plainly "),*" and there- 
fore, since they made this request for the visibility because they would 
not believe Moses until God should show Himself to them. God disdained 
their request, and not because visibility was impossible with reference to 
Him; just as God disdained the request of the people of the book that 
He send down to them a book from heaven, not because it was impossi- 
ble, but only because they refused to believe in the Prophet of God until 
he should bring down to them a book from heaven. 

Another proof. One of the things that prove the visibility of God to 
sight is the tradition related by groupa of persons from various sources 
on the authority of God's Apostle, that he said, " You shall see your 
Lord as you see the moon on the night it is full and you shall not suffer 
harm in His visibility.""* Since the visibility is spoken of without 
qualification and compared with the vision of the eyes, its meaning is 
none other than visibility to the eyes. The tradition concerning the visi- 
bility of God is handed down on the authority of God's Apostle, in 

"• Ibid. 6. 103. 

""Ibid. 75.22,23. JT: "the faces shall look towards Him on the day of 
resurrection." 

"^ Ibid. 4. 152. 1" Qur'fin 2. 52. 

^^'II:"vre." »'* See Wensinck, Handbook 17. 
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various versions. The number of its narrators is greater than the num- 
ber for the hahar of the Stoning,^" and the number of those who relate 
that the Prophet said, "No testament for an heir,"^" and the number 
of the narrators of the wiping of the sandals, and the number of the 
narrators of the words of God's Apostle " A woman shall not be mar- 
ried to the same man as her paternal or maternal aunt." ""^ Since 
the stoning and the other things we have mentioned are stfnan among the 
Mu'tazilah, God's visibility has a better title to be a sunnah, because of 
the large number of its narrators and its traditionists, who pass it on 
from generation to generation.^'* There is a hadit that I certainly view 
as not contaiuing a proof, for its narrator asked the Prophet merely con- 
cerning the visibility of God in this world, and said to him, " Have you 
seen your Lord?," and the Prophet said, " A light — ^how can ï see it?; " 
for the eye does not reach [p. 17] ereated lights in this world in their 
realities, because if man directed his gaze towards the full orb of the 
sun and continued to look towards its orb, most of the light of his eye 
would disappear ; and therefore, since God has decreed in this world that 
the eye shall not endure to look towards the full orb of the sun, a fortiori, 
the eye is not prepared to look towards God in this world, unless God 
strengthens it. Now opinions diff er concerning the visibility of God in 
this world, whereas it has been related on the authority of the Compan- 
ions of God's Apostle that the eye shall see God in the next world, and 
it has not been related on the authority of any of them that the eye shall 
no^see God in the next world. Wheref ore, since they agree unanimously 
on this matter and believe it, even though they differ regarding God's 
visibility in this world, His visibility in the next world iscertain by their 
unanimity, even though there be differences of opinion regarding ifc in 
this world. We ourselves purpose only to prove God's visibility in the 
next world, inasmuch as this tradition works out to the disadvautage of 
the Mu'tazilah, not to their advantage, because they deny that God is 
light in reality; and therefore, if they base their argument on a hoJbar 
they abandon and swerve from, they are def eated in argument. 

Another proof, One of the things that prove the visibility of God to 
sight is the f act that nothing exists that God cannot show us, and it is 
only the non-existent that He cannot show us; wheref ore, since God 
certainly exists, it is not impossible that He should show us Himself. 



^""^ I. e. stoning in puniahmcnt of adultery. 

"' Wensinck, op. cit. 251. Thoae who inherit by right do not need a writteni 
will. 

"' Al-Buharl, ed. Krehl III 422. 

1^» H haa a poor text, with several words missing. Sec note ad loc. 
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Those who re j eet the visibility of God to sight have in mind only 
taHll; "" but, since it is impossible for them to profess ta'^tü openly, in 
so many words, they profess what is tantamount to taHïl and denial. 
May God be very f ar above it ! 

Another proof. One of the things that prove the visibility of God to 
sight is the f act that God beholds created things; and, since He is a be- 
holder of things, then He must behold Himself; "° and, since He is a 
beholder of Himself, He can show ns Himself . That is true because he 
who does not know himself does not know a thing; wherefore, since God 
is a knower of things, He is a knower of Himself; and, in the same way, 
he who does not behold himself, does not behold things ; wheref ore, since 
God is a beholder of things, He is a beholder of Himself; and since He 
is a beholder of Himself, then He can show us Himself, just as, since He 
is a knower of Himself, He can cause us to know Himself. God has said, 
" I am with you both. I will hearken and I will behold." ^«^. Thus He 
telis us that He heard the words of them both and beheld them both; and 
he who thinks that God cannot be beheld by sight will be compelled to 
admit that God cannot be a beholder or a knower or a wielder of power, 
because it is possible for the knower, the wielder of power, the beholder, 
to be seen. If anybody says, "The words of the Prophet [p. 18] 'You 
shall see your Lord ' mean * You shall know your Lord necessarily,' " the 
answer is that the Prophet said this to his Companions as an evangel 
(and then said, " How shall it be with you when you see God?"), and 
it is impossible that he should have given them, as an evangel, a thing in 
which he assoeiated the infidels with them, inasmuch as the Prophet said, 
" You shall see your Lord," and did not mean one kind of vision rather 
than another. On the contrary, it applies equally to the vision of the eye 
and the vision of the heart. 

Another proof. The Muslims agree that in Paradise there is such 
peacef ui, pleasant, abiding lif e as neither eye has seen, nor ear heard, nor 
mortal heart conceivcd; and there is not a more pleasant thing in Para- 
dise than God's visibility to siglit Most of those who serve God serve 
Ilim for the view of His eountenance. Hence, if there is not, after the 
visibility of God, a better thing than the visibility of His Prophet, and 
the visibility of God's Prophet is the grcatest delight of Paradise, the 
visibility of God is better than the visibility of His Prophet. Since'that 
is so. God does not forbid the prophets He sends, or His attending angels, 

''" Soe ïntroduotion, 3(t. 

^'^''Litcrally, " then he does not aoe thirijra who does not see himself" 

"* Qur'an 20. 48. 
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or the congregation of the faithful and just, the view of His eounte- 
nance — and that because vision does not leave a mark upon the thing 
seen (for the vision of the beholder remains in him) ; wheref ore, since 
this is so, and vision does not leave a mark upon the thing seen, it does 
not necessitate tasblh ^^^ or swerving from truth, and it is not impossible 
with respect to God that He should show His faithful servants Himself 
in His Paradise. 

Chapter on God's Visibility. 

The Mutazilah have based their argument that God is not visible to 
sight on His words " Their sight does not reach Him, but He reaches 
their sight." ^®^ They say, " Since God connects His words ' but He 
reaches their sight ' with His words * Their sight does not reach Him,* 
acttd His words ' but He reaches their sight ' have the universal meaning 
that He reaches it in this world and the next world, and that He beholds 
them in this world and the next, then His words ' Their sight does not 
reach Him ' are a proof that sight does not behold Him in this world or 
the next; and they share the universal meaning of His words 'but He 
reaches their sight,* because each phrase is connècted with the other/' 
The answer is: If the universal meaning of the two phrases is one, and 
the sight in question is both the sight of the eyes and the sight of the 
heart (for God said, " It is not that the sight is blind, but the hearts in 
the breasts are blind !" ^®* [p. 19] and, "men of hands and sight "^^"^ 
(that is, it is by the sight) ; wheref ore He meant the sight of the heart, 
and it is that with which the faithful smite the infidels; and the philolo- 
gists say, " So-and-so is discerning in his eraf t," meaning " discerning in 
knowledge," and they say, " I have discerned it with my heart " Just as 
they say, "I have discerned it with my eye") — since, I say, the discern- 
ment in question is both the discernment of the eyes and the discernment 
of the hearts; and, in addition, they think that, according to us, His 
words " Their sight does not reach Him " must be universal, like His 
words "but He reaches their sight," because each of the two phrases is 
connècted with the other; then it must be true according to them, by 
their argument, that God is reached neither by the sight of the eyes nor 
by the sight of the heart, because His words " Their sight does not reach 
Him " are universal, like His words " but He reaches their sight." But, 
since this is not their belief, His words " Their sight does not reach 
Him" must be more particular than His words "but He reaches their 



"* See Introductión, 36. 
^" Qur'an 6. 103. 



"* Ibid. 22. 45. 
»" Ibid. 38. 45. 
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sight," and their argument is self-contradictory. It may be said to them : 
You think that, if His words *' Their sight does not reach Him" were 
particular at one time and not at another, His words " but He reaches 
their sight ^' would be particular at one time and not at another, and 
His words " nought is there like Him !, " ^^^ and His words " nor slum- 
ber seizeth Him nor sleep," ^" and His words " God will not wrong men 
in aught " "* wonld also be particular at one time and not at another; ^**' 
wheref ore if you make His words " Their sight does not reach Him " 
particular, your argument will turn against you. It may be said to you : 
If His words " Their sight does not reach Him " are particular, although 
the particularity of these verses is not necessary, then why do you deny 
that His words " Their sight does not reach Him " mean only " in this 
world and not in the next," just as His words "Their sight does not 
reach Him'* mean one kind of sight and not another, although these 
verses, which you use as arguments against us, need not be particular? 
If they say, " His words ' Their sight does not reach Him ' make it neces- 
sary that He be not reached by it in this world or the next world; but 
that is no denial of our beholding Him with our hearts and diseerning 
Him with them; névertheless we do not reach Him with them," the an- 
swer is : Then you have not denied that, while we do not reach Him with 
the sight of the eyes, at the same time it does not necessarily foUow, if 
we do not reach Him with it, that we do not béhold Him with it; and, 
therefore, our vision of Him with the eyes and ^*° our discernment of 
Him with them ^®° are not attainment of Him with them, just as our 
discernment of Him with our hearts and our vision of Him with them 
are not attainment of Him. If they say, "The vision of sight is the 
attainment of sight/' the answer is : What is the difference between you 
and those who say that the vision of the heart and its discernment are 
its attainment and its comprehension ? But, if the heart's knowledge of 
God and the heart's discernment of Him are its vision of Him, without 
comprehension or attainment, you have not denied that the vision of the 
eyes and their discernment of God may exist without comprehension or 
attainment. 

[p. 20] Answer. It may be said to them : Since God's words " Their 
sight does not reach Him *' are universal, like His words " but He 
reaches their sight," because each phrase is connected with the other, then 
teil us whether it is not true that the sight and the eyes do not reach 



"•Ibicl. 42.9. 
'*'Ibicl. 2.250. 

IBO 



"•Ibid. 10.45. 
**• ƒ? bas a aligbt miaprint. 
IJ: "our discernment of Him, because they are not . . ." — ^a reading that 
gives no aense. 
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Him by vision, or by touch, or by taste, or in any specific way?^^^ If 
they say yes, it may be said to them ; ^^^ Teil us concerning His words 
" but He reaches their sight " — do you think that He reaches it by touch 
and by taste, because He touches it ? ^^^ If they say no,^®^ it may be said 
to them: Your belief is self-contradictory, if His words "but He reaches 
their sight " are general, like His words " Their sight does not reach 
Him." 

Question. If any of them says, " Certainly real sight is ttie sight of 
the eye, not the sight of the heart," the answer is : Why do you think so, 
although the philologists have named the sight of the heart " sight," just 
as they have named the sight of the eye " sight "? If you may think as 
you do, others may hold the opinion that real sight is the sight of the 
heart, and not of the eye; and, since this is impossible, the sight must be 
the sight of the eye and the sight of the heart. 

Answer. It may be said to them: Inform us concerning God's words 
" but He reaches their sight," what their meaning is. If they say, " The 
meaning of *He reaches their sight' is that He knows it," the answer 
is: If each phrase is connected with the other and the meaning of His 
words " but He reaches thèir sight " is that He knows it, then His words. 
" Their sight does not reach Him " must mean " It does not know Him," 
and this is a denial of knowledge, not of the vision of sight. Then, if 
they say, "The meaning of His words ^ but He reaehes their sight' is 
that He beholds it by vision; its meaning is not ' knowledge,' " the answer 
is: Then the sight that is in the eye can behold. If they say yes, they 
contradict their statement that we shall not behold with our sight any- 
thing but the sort of thing that is beheld now. If God and all things 
that are not of the visible kind can behold, and this is sight in the eye, 
then how can He behold Himself (although He is invisible) and, at the 
same time, not be able to show us Himself, even though He is invisible? 
It may be said to them: Inform us, when we behold a thing, do we 
actually see it or does the beholder merely behold without seeing? If 
they say that it is impossible for the sight that is in the eye to behold, 
then it may be said to them : The verse denies that sight beholds Him, but 
does not deny that those who have sight behold Him. God said only, 
" Their sight does not reach Him," but this does not prove that those 
who have sight shall not behold him, if the verse is taken literally. 



!»!ƒƒ. "Those whose answer ia yes — it may be said to them.' 
thJB phrase where E uses " if they say yes." 
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Chapteb Containing the Kalam on the Doctrine that the Qur'an 
IS THE TJncreated Word op God.^°^ 

If anybody asks concerning the proof that the Qur'an is the uncreated 
Word of God, the answer is: The proof of it is His words " And of His 
signs also one is that the heavens and the earth stand firm by His com- 
mand,""^ and the command of God is [p. 31] His Word and His 
Speech; wherefore, since He commands them to stand firm, and théy 
stand firm without being hurled down, their standing firm is by His 
command. God has also said, " Are not the creation and the command 
His ? ; " ^^* and theref ore all that He created is included in " the crea- 
tion," becanse, if the use of the expression is nniversal, it is universal in 
its real meaning (and we may not remove the expression f rom its real 
meaning without argument or proof) ; wherefore, since He has said, " Is 
not the creation His?," this applies to all creation; and since He has 
said, "and the command," He speaks of the command as something 
other than all creation; and so, our account of this matter is a proof that 
the command of God is uncreated. If anybody says, " Has not God said, 
' whosö is an enémy to God or His angels or His apostles or Gabriel or 
Miehael \ . . ?,"^85 ^j^g answer is: We givë a particular meaning to the 
Qur'an, by ijmaf^ and by proof, in the case of God^s mentioning Himself 
and His angels, but not including Gabriel and Miehael in the mentión 
of the angels (although they are of the angels), but mentioning them 
afterwards, as though He had said, " The angels, save Gabriel and 
Miehael," mentioning them after mentioning the angels, and so saying,, 
" and Gabriel and Miehael." Since He said, " Are not the creation and 
the command His?," and no proof gives a particular meaning to His 
words "the creation," His words " Is not the creation His?" apply to 

^•* In this seetion al-A5'ari repeata himself frequently. He attempts to show, 
on the one hand, that the Qur'an is not creatêd, because it has not the charac- 
tcristics of a created thing and exiats independently of creation, and, on the other 
hand, that it is eternal and uncreated because it ia, in a senae, a predicate of 
God's, like His knowledge and His will. Most of the arguments are directed 
against the Jahmiyyah. Al-A§'ari, in his treatraent of this queation, shows him- 
self grcatly indcbted to his predecessors — particularly to Ahmad ibn Hanbal, 
who by his unflinehing reaiatance to the Mihnah had acquired a unique authority 
in all orthodox discuaaiona concerning the Word. 

^»» Qur'an 30. 24. 

"* Ibid. 7. 52. Cf. Ahmad ibn Hanbal's argument in Patton, op. cit. 139, 102. 

^•^ Qur'ün 2. 92. The point of thia objection is that, if the verse here quoted 
and 7.52 are essciitially the samc, tbc command is a part of the creation, jusi 
as Miehael and Gabriel are angels. The author, in reply, shows that the veraea 
dififer. 
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all creation; whereupon He says, after speakmg of the creation, and 
the command," and so distinguishes the command from the creation, 
The command of God is His word, and this makes it necessarily txue 
that the Word of God is uncreated. God has also said, " The command 
is God's first and last," -« meaning, before He creates the creation and 
thereafter; and this makes it necessarily true that the command is 
uncreated. 

AnotKer argument. One of the thinga in God's Book that prove that 
His Word is uncreated is His words " Our word to a thmg when We wül 
it is but to sav ' Be ! ' and it is.» "' Hence, il the Qur-an werc ereated, 
«B . » would iave to be said to it, and it would be; and i£ God said to 
the Word, " Be !, " there would be a word to the Word. ^^^^^"^ 
of two things necessary : either it leads to the conelusion that God s Word 
is uncreated; or else every word depends upon another W, ad «M- 
tum, and that is impossible; and since that is impos8.blc, it is certain 
and surc that God has an uncreated Word.'" 

Q^iion. It anybody says, «The meaning of God's words tt.at Hé 
says to it, 'Be!,' and it is, is only 'He causes .t to be and it is, the 
„ is; The 'actual reading is that He "..,." to it. God's W«d to 
all things "Be!" cannot be the things themselves, because then aU 
ttings would have to be the Word of God; and -''"f ™' .^''y^ ^° ^^= " 
greaf lie, because it conrpels him to admit that everjthmg m the world- 
fe it men, or horses, or asses, or whatever-is the Word of ««d »nd the 
error of this is plain enough."» Wherefore s.nce that is impossible, it is 
certain that God's Word to things " Be ! " is something other than thy, 
and if it is something other than created things, the Word of God ,s [p. 
S betond the possibüity of being created. He who holds that the Word 
of God is created must hold that God is not a ^iscourseror speaker , but 
that does not hold true, juet as it does not hold true that the knowledge 
of God is created, or that God is a non-knower. Wherefore smce God 
is etemally a knower (for He cannot be etemally quallfied wiih the oppo- 
site of knowledge), it is impossible for Him to be '=t"nally quallfied 
with the opposite of speech,»» because the oppos.te of speech withwh.ch 
there is no speech, is silence, or a defect, just as the opposite of toowl- 
edce with which there is no knowledge, is ignorance, or doubt, or a 
defect. It is impossible for our Lord to be qualifted with the opposite 

"•Ibid 30 3. "'Ibid. 1(1.42. 

"•Ct. tbc Kimibir argument of «l-Duwnytl (Piitlon. op. cit. Ui)). 

"• Literali y, "in tliis is wliiit is iii it." _ 

'«• Both toxta have " knowledge," b.it tl.e sénse seems to roquire spcocH. 
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of knowledge, and, for the same reason, it is impossible for Him to be 
qualified with non-speech, tbat is, silence and defects; and so, for the 
same reason, He mnst be eternally a discourser, just as He must be 
eternally a knower. 

Anothér proof. God has said, " Say: Should the sea beeome ink, to 
write the words of my Lord, the sea would surely faÜ ere the words of 
my Lord woiüd fail/'^oi Therefore, if the seas were ink for writing, 
STirely the seas would fail and the pens be broken; but my Lord's Words 
have not run ont, just as God*s knowledge has not run out. If any one's 
speech runs out, he is subject to defects, and silence comes upon him. 
Wherefore, since that is impossible with reference to our Lord, it is eer- 
tain that He is eternally a discourser, because, if He were not a dis- 
courser, silence and defects would necessarily foUow. May our Lord be 
f ar above the belief s of the Jahmiyyah ! 

SECTIOif. 

The Jahmiyyah have the same ideas as the Christians— because the 

Christians think that the womb of Mary enelosed the Word of God and 

the Jahmiyyah have improvèd upon them, with the result that they think 
a created word of God descended upon a bush and the bush enelosed it; 
and so they are compelled to admit that the bush discourses with that 
word, and it is necessarily true, according to them, that a eertain created 
thing addressed Moses, and that the bush said, "O Moses! . . . Yerily 
I am God: there is no God but Me: therefore worship me.^^oa Hence, 
if the Word of God had been created in a bush, it would have been the 
created thing that said, "O Moses! Verily I am God: there is no God 
but Me: therefore worship Me." But God has said, « But true shall be 
the word which hath gone forth from Me— I wiU surely fill heil with 
jinn and men together; » ^^ and the Word of God is from God, whose 
Word, which ie from Him, cannot be created in a created bush, just as 
His knowledge, which is from Him, cannot be created in something other 
than Himself . May God be very f ar above that I 

Answer. It may be said to them : Just as God cannot create His will 
in any [p. 23] created thing, so He cannot create His Word in any 
created thing. If God'a will were created in any created thing, it would 
certainly be the created thing that was the willer of it, and that is impos- 
sible. Likewise, it is impossible for God to create His Word in a created 



Qur'an 18. 109. 



»"* Ibid. 20. 14. 



"'Ibid. 32.13. 



Translation 



69 



thing, because that created thing would have to be the speaker of it,^"* and 
it is impossible for the Word oUjod to be a word belonging to a created 
thing. 

Another proof. One of the things that invalidate their belief is the 
f act that God said, speaking of the polytheists, that they said, " it is 
merely the word of a mortal,** ='"° meaning the Qur'an; wherefore, he 
who thinks that the Qur'an is created makes it the word of a mortal, and 
this is the statement of the polytheists that God denied. Besides, if God 
had not uttered words until He had created the creation, then had ut- 
tered words thereafter, things would have existed otherwise than as the 
result of His command and of His words, and He would not have said 
to them, " Be !, " and this is a rejection of the Qur'an and a departure 
from that upon which the vast majority of the people of Islam agree. 



Segtion. 

Know that, by the belief of the Jahmiyyah that the Word of God is 
created, they are compelled to admit that God woidd have been from all 
etemity like the idols, whidi have neither speech nor language, if He had 
been from all etemity a non-discourser, because God says of Abraham, 
that he said to his people, when they said to him, "Who hath done this 
to our gods, O Abraham ?" ^"^^ " Nay, their chief hath done it, but ask ye 
them if they can speak ; " ^"^ wherefore he argued against them that idols, 
since they have neither speech nor language, are not gods, and that a god 
cannot be a non-speaker or a non-discourser; wherefore, since the idols, 
which God might, if He wished, bring to life and cause to speak, are not 
gods, how can one with reference to whom speech is impossible from 
eternity be a god ? May God be very f ar above that ! Since God cannot. 
be, from eternity, on a level lower than that of the idols, which have no 
language, He must be eternally a discourser. 

Another proof. God has said, speaking of Himself, that He says, 
" With whom shall the kingship be on that day ?," ^°* and there are tra- 
ditions to the effect that He speaks these words and no answer is made 
to Him. Hence He says, "With God, the One, the Almighty." 2<*' 
Wherefore, since God speaks notwithstanding the disappearance of 

"* Cf, the argument of Muhammad ibn Aalara (Patton, op. eit. 38, 40) : eithei* 
God spoke by an uncreated Word, or it \yas a created word, and not God, that 
t^poke. 



^"o Qiir'flu 74.25. 
=°'Ibid. 21.60. 
^"■'Ibid. 21.04. 



"* Ibid. 40. 16. 
»" L. c. 
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created things, when there are not men or angels or animals or jann or 
trees or clods of clay, it is certain that the Word of God is outside 
creation, because it exists although no created thing exists. 

[p. 24] Another proof. God has said, "and discoursing did God dis- 
course with Moses." ^^'* Discourse is intercourse by speech. The speech 
of the Discourser cannot inhere in something other than Himself or be 
created in anything except Himself, just as this is impossible with 
respect to knowledge. 

Another proof. God has said, " Say : He is God alone : God the eter- 
nal ! He begetteth not, and He is not begotten, and there is none like 
unto him/* ^" Then how can the Qur'an be created, when the name of 
God is in the Qur'an? for this makes it necessarily tme that the names 
of God are created, and if His names were created, His nnity would be 
created, and likewise His knowledge and His power. May God be very 
far above that! 

Another proof. God has said, " Biessed be the name of thy Lord,'' *" 
but " Biessed be '' is not said of a created thing; wherefore this is a proof 
that the names of God are uncreated. He also said, " the face of thy 
Lord shall abide;""* wherefore, jnst as the face of our Lord cannot 
be created, so His names are not created. 

Another proof. God has said, "God witnesseth that there is no god 
but He: and the angels, and men endued with knowledge, stablished in 
righteousness. . . .""4 Undoubtedly He bears this witness and hears 
it from Himself, because, if He hears it from a created thing, it is no 
witness of His; but since it is a witness of His, and He has borne it, the 
only altematives are that He bore it bef ore created things came into 
existence, or af ter created things came into existence; wherefore, if He 
hore it after created things came into existence, His witness to Himself 
cannot be reconciled with the divine source of creation; and how can 
that be the case ? for it would then necessarily be true that nobody ^^'^ 
bore witness to the divine unity prior to creation ; and if the witness to 
the divine oneness before the existence of creation were impossible, the 
proof of the existence of the divine unity would be impossible, and it 
would be impossible for God to be one prior to creation, because that 
regarding which witness is impossible, is itself impossible ; but if His 
witness to His own unity is prior to creation, it is out of the question 
that His Word should be created, because His Word is His witness. 



=""lfaid. 4. I(i2. 
"Mbid. 112. 
"=■ Ibid. 55. 78. 



J^^ , 



"Mbid. 55.27. 

"' Ibid. 3. 16. 

Corroct, with Dr. Della Vida, to jj^\j, ^ a^ *.. 
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Another proof. One of the things that prove that the belief of the 
Jahmiyyah is null and void, and that the Qur'an is the uncreated Word 
of God, is the f act that the names of God are from the Qur'an. God has 
said, " Praise the name of thy Lord, the Most High, who hath created 
and balanced," "^ and "the name of thy Lord, the Most High, who hath 
created and balanced"^ cannot be created, just as "the majesty of our 
Lord " cannot be created ; for God has said, in the Sürah of the Jinn, 
" may the majesty of our Lord be exalted !, " ^'^'' and just as His might 
cannot be created, so His Word cannot be created. 

Another proof. God has said, "It is not for mortal man that God 
should speak with him but by vision or [p. 25] from behind a veil : or, 
He sendeth a messenger to reveal, by His permission, what He 
wishes ; " ^^* wherefore, if the Word of God were not f ound except in 
created form in a created thing, there would be no meaning in this limi- 
tation of the vehicles of revelation, because all creation would hear the 
Word and find it, on the supposition of the Jahmiyyah, created in some- 
thing other than God ; and this would perf örce deprive the Pröphets of 
all distinction. But it is necessarily true, according to them, since they 
think that God created His Word to Moses in a bush, that they who hear 
the Word of God from angels, or from a prophet who has brought it from 
God, are on a higher level, so far as the hearing of the Word is concerned, 
than Moses, because they have heard it from a prophet, and Moses did 
not hear it from God, but only from a bush; and they must think that 
the Jew, since he hears the Word of God from a prophet, is on a higher 
level, so far as this is concerned, than Moses ibn 'Imran, because the Jew 
has heard it from one of the pröphets of God and Moses heard it in 
created form in a bush; and also, if it had existed in created form in a 
bush, He would not have discoursed with Moses from behind a veil, be- 
cause such jinn and men as were present at the bush would have heard 
the Word from that place, and the course pursued by Moses and others 
under those circumstances would have been evii, inasmuch as he did not 
receive the Word of God from behind a veil. 

Answer. Then it may be said to them : Since you think that the mean- 
ing of God's addressing Moses is that He created a word with which He 
addressed him, and God also created, according to you, a word in the 
joint (for the joint said to the Apostle of God, " Eat me not, for I am 
poisoned! "),^" then you must admit that this word that the Prophet 



"• Qur'fin 87. 1,2. "' Ibid. 72. 3. "« Ibid. 42. 50, 51. 

''* iSee Ibn 8a"d, ed. Sachau 1 I 113: " Tlic Prophet was not accustomcd to eat 
what was öfFered as alms {mdaqah) , but he would eat what was given as a 
j,'ift. A Jewess presentcd him with a roast sheep . . . but it said, ' I am poisoned.' " 
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heard is the Word of God. But if God cannot have discoursed by that 
created word, you do not deny that it is impossible f or God to create 
His Word in a bush, because thé word of the created thing is not a Word. 
Therefore, if it is the Word of God, and the meaning of God's discours- 
ing, according to you, is that He created the Word, you must admit that 
God discoursed by a word He created in the joint. Then, if they reply 
to this, the answer is : According to your belief, then, it is God who says. 
"Eat me not, for I am poisöned!" May God be very far above your 
belief and your calumny against Him ï And if they say, " God's Word 
cannot exist in created f orm in a joint," the answer is: And, for the 
same reason, God's Word cannot exist in created f orm in a bush. 

[p. 26] Answer. Purthermore, when they ask concerning the word 
with whieh God gave the wolf ^^° utterance when it spoke concerning the 
prophecy of the Prophet, ii may be said to them : If God discourses by 
a word He creates in something other than Himself, you do not deny 
that the word he heard from the wolf is a Word of God's, and its un- 
natural eloquence proves that it is the Word of God (and it nécessarily 
foUows, according to them, that the wolf himself did not discourse by it, 
and that it is the Wórd of God, because the existence of the Word on the 
part of the wolf is unnatural, just as its existence on the part of the bush 
is unnatural) ; wherefore, if the wolf discourses by that made word, you 
do not deny that the bush discourses by the Word, if it is created in a 
bush, and that it is the created thing "i that says,"^ " O Moses ! I truly 
am God." ^^^ May God be very far above that ! 

Answer. Purthermore, one may say to them : Since the Word of God 
exists in created f orm in something other than Himself, according to 
you, does this not make you believe that every word you hear in created 
form in a thing ^^^ is fit to be "= a Word of God's? Wherefore, if they 
say, " The bush is not a discourser because the discourser can be only a 
living being," the answer is : And the creation of the Word in a bush 
is impossible because he in whom the Word is created can be only a living 
being; and therefore, if the Word can be created in that which is inani- 
mate, why cannot one who is inanimate discourse ? It may also be said 
to them: Do you not believe that one who is inanimate speaks, because 
He has said that the heavens and the earth «both said 'We come 
obedient'"?"* 

""The wolf whose eloquent homily made a Muslim of Ahban ibn Awg. Sec 
id-Damlrï, ^ayat al-hayawan tv. Jayakar (1900-8) I 841. 
*"So H. El "just aa He has said." 
*" Qur'an 28. 30. *" B; " ia truly." »" Qur'fln 41. 10. 
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Answer, Purthermore, it may be said to them: Has not God said to 
Iblis, " and lo ! My ban shall be upon thee till the day of reckoning " ? ^-^ 
Then they will certainly answer yes, and it may be said to them: Hence, 
since the Word of God is a created thing, and created things come to 
an end, you are compelled to admit, if God brings things to an end, that 
the ban upon Iblis has been brought to an end, and thus Iblis is un- 
banned; and this is a forsaking of the Keligion of the Muslims, and a 
rejection of the words of God " and lo ! My ban shall be upon' thee till 
the day of reckoning." But since the ban remains upon Iblis untü the 
day of reckoning, which is the day of recompense, the day of resurrec- 
tion (because God has said, "King in the day of rêekoning,"^^" mean- 
ing, the day of recompense), and thereafter it is eternally in Heil, and 
the ban is the Word of God, which is His words " My ban shall be upon 
thee," then it nécessarily f oUows that the Word of God cannot come to an 
end, and that it is uncreated ; because non-existence is possible with ref er- 
enee to created things, and, therefore, since it is impossible with reference 
to the Word of God, the latter is uncreated. 

Reply to the Jahmityah.^^^ 

Purthermore, it may be said to them : Since God's anger is uncreated, 
and likewise His satisfaction and His wrath, why do you not believe 
[p. 27] that His Word is uncreated? for he who thinks that God's anger 
is created must admit that God's anger and His wrath against the infidels 
come to an end, and that His satisfaction in the angels and the propheta 
comes to an end, so that He is no longer satisfied with His friends nor 
angry with His enemies ; and this is a departure from Islam. It may 
also be said: Teil us about God's words " Our word to a thing when We 
will it is but to say, ' Be ! ' and it is." ^^^ Do you think that His Word 
to the thing, " Be !," is something created by God's will? Wherefore, if 
they say no, the answer is : Then you do not deny that the Word of God, 
which is the Qur'an, is uncreated, just as you think that God's Word to 
the thing, " Be !," is uncreated. But if they think that God's Word to 
the thing, " Be !," is created, the answer is : Then if you think it is 
a thing created by will, God says, " Our word to a thing when We will 
it is but to say, ' Be \,' and it is ; " and so you must admit that He has 

•'"^Ibid. 38.79. »"Ibid. 1.3. 

*** Ahmad ibn Hanbal wrotc a book entitled Reply to the Jahmiyyah (Patton, 
op. cit. 19). 

*** Qur'an 16.42. The verse appears again in this passage a few linea Iwlow, 
preceded by jlïs, which cannot be construed intelligibly. In the translation 1 
have adoptod Dr. Della Vida'ü eniendation to jüj. 
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already said, "Be!" to His Word to the thing, "Be!/' and this com- 
pels you to choose one of two alternatives : either that God's Word to 
what is not ïïimself, "Be!," is uncreated, or else that each word has 
another word ad in/lnitum, and that is impossible. Therefore, if they 
say that God has an uncreated Word, the answer is: Then you do not 
deny that God's willin^g of faith is uncreated. Furthermore, it may be 
said to them : For what reason do you say that God's Word to the thing, 
" Be !/' is uncreated ? Wherefore, if they say, " Because ' Be ! ' is not 
said to the Word," it may be said to them : The Qur'an also is uncreated, 
because it is the Word of God and God does not say to His Word, " Be I " 

Replt to the Jahmityah. 

It may also be said to them: Is not God eternally cognizant of His 
friends and his enemies? They will certainly answer yes. The answer 
is: Then do you say, " He is eternally a willer of the separation of His 
friends and His enemies"? Then, if they say yes, the answer is: Since 
the will of God is eternal, it is uncreated, and since His will is uncreated, 
why do you not believe that His Word is uncreated? But if they say, 
" We do not say He is eternally a willer of the separation of His friends 
and His enemies," then they think that God does not will the separation 
of His friends and His enemies, and ascribe deficiency to Him. May He 
be very f ar above the belief of the Qadariyyah ! 

Answer, It may be said to them that the created thing either is a 
certain body — a certain person — or is one of the qualifications of per- 
sons. Now, the Word of God cannot be a person, because eating, drink- 
ing, and marriage are possible with respect to persons, but those things 
are impossible with respect to the Word of God; and also the Word of 
God cannot be a qualification of a created person's, for [p. 28] qualifica- 
tions do not survive the twinkling of an eye, because they are not capable 
of survival, and the Word of God would have to come to an end and pass 
away. Therefore, since it cannot be a person, or a qualification of a 
person, it cannot be created, inasmuch as persons can die ; and therefore 
he who asserts that the Word of God is a created person must admit that 
death is possible with reference to the Word of God; but that is an im- 
possible thing. Besides, the Word of God cannot be created in a created 
person, just as it cannot be a qualification of a created person's; and if 
it were created in a person, like the speech of man, made in him, the dis- 
tinction between the Word of God and the speech of orcatures would be 
impossible, since they would both bo created in a created person — just 
as Ilis knowledge cannot be created in a created person. 
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Answer, It may also be said to them: If the Word of God were 
created, it would certainly be a bodily organism, or a qualification of a 
bodily organism's ; and if it were a bodily organism, it could be a dis- 
courser, for God has power to change such things. They cannot escape 
this argument, and, according to their view, th€y must consider it possi- 
ble for God to change the Qur'an into man or jinn or devil. (May 
God be too exalted for His Word to be thus !) But if it is a qualification 
of a bodily organism's, like other qualifications, and therefore God has 
the capacity to make them bodies, then, according to their view, the 
Jahmiyyah must consider it possible for God to make the Qur*an a body 
with bodily functions, eating and drinking, and to make it a man, and 
cause him to die ; but this is impossible as regards God's Word ! 

Chapter Containing the Traditions Cited Concekning the 

QUE'Alf.2==» 

Question. Abü Bakr ^^'^ says, I and al-'Abbas ibn 'Abd al-'Azïm al- 
'Anbari went to Abü 'Abdallah, and al-'Abbas ibn 'Abd al-'Azïm ques- 
tioned Abü 'Abdallah Ahmad ibn Hanbal,^*^ and so he said to him, Some 
people here have newly arisen, saying, The Qur'an is neither created nor 
uncreated. These are more harmful to men than the Jahmiyyah. Woe 
to you! Wherefore, if you say not uncreated, then say created. Abü 
'Abdallah said. These are a wicked lot. Al-'Abbas said, What is your 
belief, O Abü 'Abdallah? He said, In my creed dJoA madhab there is 
no doubt that the Qur'an is uncreated. Then he said, Who has doubts 
concerning this? Then Abü 'Abdallah discoursed, wondering greatly at 
doubt concerning this, and so he said. Is there doubt concerning this? 
God has said, "Are not the creation and the command His? ; " ^^^ and 
He has said, " The Merciful hath taught the Qur*an, hath created 
man." ^^^ And so he distinguished between man and the Qur'an ; where- 
fore he said, " taught, created," and kept repeating it, " taught, created," 
that is, he distinguished between them. Abü 'Abdallah said, The 
Qur'an is from God's knowledge.-^* Do you not agree that He says, 

'^'' Ahmad, in his letter on the Qur'an, has a simihir striiig of traditions 
directed against speculation about the Bock. 

'^"Probably Ibn Abi Saybah (dicd ca. 848), nientioned below. Since the Muslim 
year doea not coincide with the Gliristian year, the dates assigned to the tradition- 
ists are only approximatcly correct. Besides, in inany instances, several dates 
are given in the sonrces. The works at my disposal have yicldcd dates for only 
about two-thirda of tlic traditionists nientioned in the Ihanah. The dates of 
the reniaining third can frequently be inferred from the other dates in the isn<id'>- 

"1 Died 855. *" Qur'an 7. 52. "* Ibid. 55. 1, 2. 

=■" Ahmad makes the same statement in his letter {Patton, op. cit. 102; «ee al:*o 
ibid. 101). 
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" He taught the Qur'an " ? In the Qur'an are the names of God. What 
is the belief of these people? Do they not believe that the names of God 
are uncreated, that God is eternally powerful, [p. 29] knowing, strong, 
wise, hearing, seeing? We do not doubt that the names of God are 
uncreated, we do not doubt that God's knowledge is uncreated. The 
Qur'an is f rom God's knowledge and in it are the names of God ; where- 
fore we do not doubt that it is uncreated. It is the Word of God and 
He discourses by it eternally. Then he said, And what infidelity is 
greater than this? or what infidelity is worse than this? Since they 
think that the Qur'an is created, then they must think that the names 
of God are created and that God*s knowledge is created. only people treat 
the matter lightly and say, " AH that they say is, ' The Qur'an is created/ 
and they are joking," and consider it a joke and are not aware of its 
seriousness, f or it is infidelity. But I am unwilling to reveal this to any- 
one. They ask and I am unwilling to speak on this matter and so it has 
come tp my knowledge that they proclaim that I am close-mouthed. 
Wherefore I said to him, Then he who says, The Qur'an is created, and 
does not say that the names of God are created, or that His knowledge is 
created, and does not explain himself f urther— ï say, he is an infidel. 
He said, So he is, according to us. Then Abü *Abdallah said, We do not 
need to doubt concerning this Qur'an. According to us, in it are the 
names of God, and it is f rom God's knowledge; and so he who says to 
us that it is created is an infidel, according to us. I started to refute 
him. Al-'Abbas, who was listening, said to me. Is not this more than 
enough for you? Abü* Abdallah said, It certainly is. 

Al-Husayn ibn 'Abd al-Awwal cites the following tradition: I heard 
Wakr ^^'^ say, He who says, The Qur^n is created, is an apostate who 
should be urged to repent. If he repents, well; and if not, he is to be 
put to death. 

Muhammad ibn as-Sabbah al-Bazzar ^'* cites the following tradition : 
'Alï ibn al-Husayn ibn Suf yan said, I heard Ibn al-Mubarak ^''' say, We 
are able to relate the discussions of the Jews and the Christians, but we 
are not able to relate the discussions of the Jahmiyyah. Muhammad 
said : "* Saying,^'" We f ear lest we be infidels unwittingly. 

Harün ibn Ishaq al-Hamdanï cites the following tradition on the 
authority of Abü Nu*aym, and he on the authority of Sulayman ibn 
'Isa al-Qarï, and he on the authority of Suf yan at-Ta wrï,"° who said, 

"•Died 812. 

>"* Or al-Bazzaz (died 841 1 . *" Probably 'Abdallah (died 797 } . 

'^* Muhammad added these words on his own authority. 

"'U: "You say." '" Died 777. 



Translation 



77 



Hammad ibn Abi Sulayman "^ said to me. Go teil Abü Hanifah,"=' the 
polytheist, that I repudiate him ! Said Sulayman, Sufyan added, Because 
he was in the habit of saying, The Qur'an is. created. 

Sufyan ibn Waki* "^ cites the following tradition: I heard *Umar ibn, 
Hammad ibn Abï Hanifah say, My father told me, The speech whereof 
ibn Abi Layla ^^ urged Abü Hanïf ah to repent was his saying, The 
Qur'an is created. He said. And so he repented of it and advertised the 
fact universally, said my father, and so I said to him, How did you come- 
to this? He said, I feared, by God, that he would faU upon me,.and so I 
used dissimulation towards him. 

Harün ibn Ishaq cites the following tradition : I heard Isma'ü ibn Abi 
'1-Hakam cite, on the authority of 'Umar ibn *Ubayd at-Tanafisi, the tra- 
dition that Hammad, that is, Ibn Abi Sulayman, sent to Abü Hanifah 
the message, I have nothing to do with what you say, except you repent. 
Ibn Abï 'Inabah was with him, said he, and so he said, Yourneighbor 
informed me that Abü Hanifah tried to couvert him to that whereof he 
had been urged to repent by him, af ter hè had been urged to repent. 

A tradition is cited on the authority of Abü Yüsuf,^" in which he says : 
I watched Abü Hanifah [p. 30] two months untiï he abandoned the 
createdness of the Qur'an. 

Sulayman ibn Harb =" says, The Qur'an. is uncreated. Passages of His 
Book teil of it. God said, " God will not speak to them and will not 
look on them." "^ The word. of God and His regard are one, that is, 
uncreated. 

Husayn ibn 'Abd al-Awwal cites the following tradition: Muhammad 
ibn al-Husayn Abi Yazïd al-Hamdani said, on the authority of *Amr ibn 
Qays, and he on the authority of Abü Qays al-Mala'i, and he on the 
authority of •Atiyyah,^'" and he on the authority of Abü Sa'ïd al^Hudri,-*^ 
The Apostle of God said, The Word of God is as superior to other words 
as God is superior to His creation. Hence this proves that the Qur'an is 
the Word of God, and what is the Word of God is not a creature of 
God's. God has explained that the Qur'an is His Word by His words 
" that he may hear the word of God." ^^^ There is proof of it in various 
passages of His Book. God has spoken, saying that "discoursing did 
God discourse with Moses." ^" 



»" Died 738. 
»** Died 767. 
""Died 861. 

•"Muhammad {died 765). 
"» Died 798. 
"• Died ea. 838. 



"^Qur'an 3.71. 

"«Probably Ibn Qays {died 738) 



"» Died 693. 
"" Qur'an 9. 6. 
"' Ibid. 4. 162. 
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Waki' relates a tradition on the authority of al-A'maSj^"- and he on the 
authority of Haytamah, and he on the authority of *Adï ibn Hatim,*®^ 
who said, The Apostle of God said, There is none of you whose Lord 
will not address him without the intervention of an interpreter. 

One of the things that explain that God is a discourser and that He 
possesses a Word is what 'Affan ^** relates : Hammad ibn Salamah ^^^ 
said on the authority of al-As*at al-Harranï, and he on the authority of 
Sahr ibn Hawsab, The Word of God is as superior to other words as 
God is superior to His creation. 

Ya'la ibn al-Minhal as-Sa*dï relates the f oUowing tradition : Ishaq ibn 
Sulayman ar-Razï ^s» said, Al-Jarrah ibn ad-Dahhak al-Kindï said^ on 
the authority of 'Alqamah ibn Martad/*'^ and he on the authority of Abü 
'Abd ar-Eahman as-Sulamï,-*^ and he on the authority of 'Utman ibn 
'Affan, The Apostle of God said, The best of you is he who is learned in 
the Qur'an and its science, and he said that the Qur'an was as superior 
to other words as God is superior to His creation — and that means that it 
is from Him. 

Sunayd ibn Dawüd cites the follöwing tradition : Abü Suf van quoted 
on the authority of Ma'mar/^s and he on the authority of Qatadahj^»" 
God*s words " If all the trees that are upon the earth were to become 
pens, and if God should af ter swell the sea into seven seas of ink, His 
words would not be exhausted " ^®^ — the verse. 

Htirün ibn Ma'rüf cites the follöwing tradition: Jarïr ibn Mansür 
quoted, on the authority of Hilal ibn Yasaf, what Farwah ibn Nawfal ^^- 
said : I was a neighbor to Habbab ibn al-Aratt.-*'^ He said to me, Ho 
there ! offer to God what you can. Nothing can be offered to God dearer 
to Him than His Word. 

It is related on the authority of Ibn 'Abbas '"* that, regard ing God's 
words "an Arabic Qur*an, f ree from tortuous wording," ="= he said, 
üncreated. 

Al-Layt ibn Yahya cites the follöwing tradition : Ibrahim ibn al-As*at 
told me, I heard Mu'ammal ibn Isma'ïl say on the authority of at-Tawrï, 
He who thinks that the Qur'an is created is an infidel. 

The traditions on the authority of Ja'far ibn Muhammad -*^° that the 



"" Dicd ca. 765. 

"* Died Ö8ö. 

"* Probably Ibn Muslim (died ca. 82.'»), 

^" Died 784. 

"• Died ca. 810. 

^" Died 737. 

'•"■^ Died cm. 

="*• l'erhapa Ibn RaSid (died 769). 



"" Died 730. 

=■" Qur'an ,-51.20. 

'"'mcd (UJl, 

'" Died 657. 

=•* Died 087. 

-"'■ QurTui :ji). 2!). 

='" Died 76.-). 
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Qur'an is not a creator and not created, are sound. He related them on 
the authority of his paternal uncle, Zayd ibn 'Ali,''" and on the authority 
of his grandfather *Alï ibn al-Husayn ^^^ [p. 31]. 

The 'ulama' and the transmitters of the atar and the ahbar tradi- 
tionists who «ay that the Qur'an is unereated, and that he who says it is 
created is an infidel, are too many to count. Among them are the two 
Hammads,='«» at-Tawrï, 'Abd al-'Aziz ibn Abï Salamah, Malik ibn 
Anas,^" as-§afi'ï ^^ and his foUowers, al-Layt ibn Sa*d,"=' Sufyan ibn 
•Uyaynah,"'' Hisam,"* 'Isa ibn Yünus,"' Hafs ibn Gayyat,"» Sa'd ibn 
'Amir, ^Abd ar-Eahman ibn Mahdï,^" Abü Bakr ibn 'Ayyas,"« Waki', 
Abü 'Asim an-]Srabü,"« Ya'la ibn 'übayd,=«° Muhammad ibn Yüsuf, Bisr 
ibn al-Mufaddal,='" 'Abdallah ibn Dawüd,^»^ gallam ibn Abï Muti', Ibn 
al-Mubarak, 'AH ibn 'Asim,'»' Ahmad ibn Yünus, Abü Nu'aym, Qabisah 
ibn 'üqbah,2" Sulayman ibn Dawüd, Abü 'Ubayd al-Qasim ibn Sallam,^'"* 
Yazïd ibn Harün,28« and others. If we continued the citation of those 
who hold that doctrine, the discourse would be long in the citation of 
them. Those we have mentioned will suffice. We have now argued f or 
the validity of our belief that the Qur'an is unereated, from God's Book 
and such evidence and proof as it contains. We have not found any 
scholar, on whose authority the ftfar are transmitted or the ahbar related, 
or who ranks as an authority, believing that the Qur'an is created. Only 
worthless and very ignorant people, whose belief is without authority, 
believe it The arguments we have given above concerning the matter 
are f atal to most of their belief s, and the falsity of the latter is rejected. 



=»" Died ca. 740. 

"» Died 712. 

'«•De Slane (op. eit. II 127) coneludes that Ibn Salamah and Ibn Zayd (died 
795) are the two ^ammads. The two Hammads mentioned in the Ibanah are Ibn 
Salamah and Ibn Abi Sulayman. 

"" Died 795. 

"^ Died 820. "• Died 827. 

"*Died 791. "«Died 824. 

-" Died 814. '" Died 802. 

=*'VProbab]y Ibn 'Urwah (died 763). "* Died ca. 826. 

"« Perhaps as-Sabi'ï (died 806). ^«M)ied 816. 

2-a Died gil. " "** Dicd ca. 829. 

^"Died 813. ''«^■Died ca. 837. 

^'^«Died 808. «"Dicd 821. 
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Chaptee Containing the Ealam Goncerning Those Who Suspend 

JUDGMENT UpON THE Q.ÜR*AN AND SAT, " I DO NOT SAT, 

' It is created; ' nor do I sat, ' It is 
üncreated/ " ^" 

Answer.'^^ It may be said to them : Why do you think and believe 
that ? Then, if they say, " We believe it because God does not say in 
His Book that it is created, neither does the Apostle of God say so, nor 
•do the Mnslims agree tinanimonsly that it is so ; and God does not say in 
His Book, ' It is uncreated/ neither does His Apostle say so, nor do the 
Mnslims agree nnanimonsly that it is so; and, therefore, we suspend 
judgment on it, and do not say, ' It is created,' or, ' It is uncreated ' " — 
if they say this, it may be said to them: Does God say to you in His 
Book, "Suspend judgment on it," and "Thou dost^** not say, 'un- 
-ereated; ' " or does God*s Apostle say to you, " Refrain from saying, ' It 
is uncreated;'" or do the Muslims agree nnanimonsly that one should 
refrain from saying that it is uncreated? Then, if they say yes, they lie; 
but, if they say no, the answer is: Then do not refrain from saying 
"^^ uncreated," by the same sort of proof as that by which you have im- 
posed restraint upön yourselves.^®° Af ter this, it may be said to them: 
Why do you deny that God*s Book contains proof that the Qur'an is 
uncreated? If they say, " We have not found it," the answer is: Why do 
you think, simply because you have not found it in the Qur'an, [p. 32] 
that it is not to be found there ? Then, we will see that they find it, and 
read them the verses upon which we base our argument in this our book, 
and prove our case that the Qur'an is uncreated: such as His words 
*' Are not the creation and the command His ? ; " "^ and His words 
" Our word to a thing when We will it is but to say to it, ' Be ! ' and 
it is ; " ^"^ and His words " Say : Should the sea become ink to write 

'" In the Maqdl&t (153) al-A5'arl speaks of this attitude as having been 
fl^dopted by some of the Murji'ah. It was also to be found among the Mu'tazilah 
(ibid. 582flF.). 

'"The argument here advanccd recalls the first of the three answers in the 
ris&lah on the kalam. See above, 29. 

-'•'' No doubt the jussive plxiral is to be read here, and the meaning ia " Do not 
say, ' uncreated.' " The reading of the text ia a misprint. 

""" Up to this point, in the present chapter, al-AS'ari haa simply proved that 
there ïh nothing to forbid the uae of the term "uncreated." He now goea on to 
«how, against liis opponenta, that the Book itself contains proof of ita uncreated- 
ness. In the foHowing paragrapha he discusaes certain ancillary qucationa, which 
tune no obvioua oonnection with the attitude of suRpended judgment mentioned in 
tlie cliapter heading. 

"> Qur'an 7. 52. *" Ibid. 16. 42. 
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the words of my Lord; " ^'^ and the other verses of the Qur'an we have 
used as proof s conceming it. It may also be said to them : This principle 
compels you to suspend judgment regarding everything about which 
people disagree, and you must not make up your minds too hastily con- 
ceming that question; and therefore, if you may believe some of the 
interpretations of the Muslims when a proof demonstrates their sound- 
ness, why do you not believe that the Qur'an is uncreated, on the basis of 
the arguments we have cited above in this book of ours ? 

Question. If anybody says, " Teil us, do you believe that God's Word 
is on the Preserved Table?," the answer is: That is what we believe, be- 
cause God has said, "Yet it is a glorious Qur'an, written on the Pre- 
served Table " *" (and therefore the Qur'an is on the Preserved Table) ; 
and it is in the breasts of those whom the knowledge has reached (God 
has said, " but it is a clear sign in the breasts of those whom the knowl- 
edge hath reached "); =«'* and it is read by the tongues (God has said, 
" Move not thy tongue in haste ") .*"• The Qur'an is really written in 
our books, really preserved in our breasts, really read by our tongues, 
and really heard by us (as He has said : *'grant him an asylum, that he 
may hear the word of God ") ,"' 

Question.^'" If he says, "Teil us about the utterauce {lafz) of the 
Qur'an, what do you believe conceming it?," the answer is: The Qur'an 
is really read and recited, but it may not be said to be uttered, because 
one may not say that it is an uttered word (for, when an Arab says, "I 
have uttered the morsel from my mouth," his meaning is " I have cast it 
forth ") and the Word of God is not said to be uttered, but only to be 
read, recited, written, and memorized. Gertain people^»"» say, "We have 
uttered the Qur'an," only that they may assert that it is created, and give 

"»Ibid. 18.109. 

"* Ibid. 85. 21, 22. "• Ibid. 75. 16. 

"" Ibid. 29. 48. '" Ibid. 9. 6. 

"« Al-Buhari distinguiahed between the uncreated Qur'an and the created lafz 
(Patton, op. cit. 34 f.), as did Ahmad ibn Banbal. Al-A5'ari, as the present 
argument showa, sees the danger of allowing a f ree use of the verb " utter " in 
connection with the Qur'Ün. Like his predecessors, he was content with the 
distinetion between the uncreated Word and the created acts of human beings in 
relation to it, and regafded as innovation any further inquiry into the impli- 
cations of this distinetion. Later orthodoxy waa less cautious than the Master; 
o. g. al Fadali speaks of the laf? as " created and written on the Preserved 
Table" (Macdonald, op. cit. 335). Wensinck says: " Probably the idea of the 
pre-existence of the Kuran waa supported by the popular representation of the 
preserved table" (The Muslim Creed, 151). 

"• The Mu'tazilah were divided on the question of the utterancc of the Qur'fin 
{Maqüldt 225). 
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a specious appearance to their innovation and their doctrine of its 
createdness; and so they conceal their infidelity from those who do 
not apprehend their meaning. But, since we apprehend their meaning, 
we deny their belief. Also, it may not be said, " A part of the Qur'an 
is created/' because the Qur'an in its entirety is uncreated. 

Question. If anybody says, " Has not God said, * Every f resh warning 
that cometh to them from their Lord they only hear to mock it ' ?" '"'* the 
answer is: The waming God means is not the Qur'an, but the discourse 
of the Apostle and his threat to them ; f or God said to His Prophet, " yet 
wam them, f or verily warning will profit the f aithf ui ; " ^"^ and God 
also said, " a warning, an apostle," ***^ [p. 33] thus calling the Apostle 
" a waming." The Apostle is also " a f resh warning ; " f or God also 
said, " Every fresh warning that cometh to them from their Lord they 
only hear to mock it," telling us that every fresh warning that comes to 
them they only hear to mock it; but He did not say, " There comes not 
to them a warning except it be fresh," and, since He does not say this, 
it is not necessarily true that the Qur'an is fresh (for if anybody ware to 
say, " No Tamïmï comes to them, summóning them to the truth, without 
their opposing him," one would not have to say, " Nobody except a 
Tamïmï comes to them ") ; and the same holds true of that about which 
they ask us. 

Question. If they ask us cóncerning God's words "an Arabic 
Qur'an," '**^ the answer is : God sent it down and it is not created. There- 
fore, if they say, " God has said, ' And we have sent down iron. Dire 
evil resideth in it,' '°* and iron is created," the answer is : Iron is a 
perishable body; and it is not necessarily true that the Qur'an, since it is 
sent down, is a perishable bódy; and, for the same reason, it is not 
necessarily true that the Qur'an, since it is sent down, is created, even 
though iron is created. 

Answer. It may be said to them : God has commanded us to take 
ref uge in Him, who is uncreated, and He commands us to take ref uge 
in the perfect Words of God;^°^ and, since we are not commanded to 
take refuge in a certain created thing, but He commands us to take 
refuge in the Word of God, the Word of God must be uncreated. 



»"» Qur'an 21. 2. 

»" Ibid. 51. 55. ■"' Ibid. 39. 29. 

"=■ Ibid. Cu,. 11. »»« Ibid. 57. 25. 

"" Ibid. J 0.1 00: " When tbou rcadest tlic QiirTm, take refu^'e with God again.st 
Satan, the stoned;" 
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Chapter Containing the Discussion Conceening God's Being 
Seated on the Throne.^*"^ 

If anybody says, " What do you say regarding God's being seated on 
the Throne?," the answer is: We say that God is seated on His Throne, 
as He has said, " The Merciful is seated on the Throne."»''' God has 
also said, " The good word riseth up to Him; " ^"^ and, " but God took 
him up to Himself ; " ''^^ and, "From the heaven to the earth He gov- 
erneth all things; hereafter shall they come up to Him." ^" He. has also 
said, quoting Pharaoh : "O, Haman ! build for me a tower that I may 
reach the avenues, the avenues of the heavens, and may mount to the 
God of Moses, for I verily deern Him a liar ; " "^ and so Pharaoh gave the 
lie to Moses, the prophet of God, for saying that God was above the 
heavens. God has also said, "What! are you surfe that He who is in 
heaven will not cleave the earth beneath you? " '" Now the Throne is 
above the heavens; wherefore, since the Throne is above the heavens, He 
said, " What ! are you sure that He who is in heaven . . . ?," because He 
is seated on the Throne, which is above the heavens, for all that which 
is on high is heaven, and, therefore, the Throne is the highest thing in 
the heavens. Also, when He says, "What! are you sure that He who is 
in heaven . . .?," He does not mean all the heavens, but has in mind 
only the Throne, which is the highest thing in the heavens. Do you 
not agree that God is speaking of the heavens when He says, " and He 
appointed ... the liioon," [p. 34] in them, "for light," *^» yet He does 
not mean that the moon fills them entirely, and that it is in them 
entirely? Then, too, see the Muslims all raising their hands, when they 
pray, towards heaven, because God is seated on the Throne, which is 

»•• See references to " throne " in Wensinck, op. cit. Al-Al'ari's successors really 
abandoned the belief he had held. Al-óazalï, to cite one instance, says: " Lo, He 
is seated firmly upon His Throne {arsh), after the manner which He has said, 
and in the sense in which He willed a being seated firmly (istitva), whieh is 
far removed from contact and fixity of location and being established and being 
enveloped and being removed. The Throne does not carry Him, but the Throne 
and those that carry it are carried by the grace of His power and mastered by 
His grasp. He is above the Throne and the Heavens and above everything unto 
the limit of the Pleiades, with an aboveness which does not bring Him nearer 
to the Throne and the Heavens, just as it does not make Him further from the 
earth and the Pleiades " (Macdonald, op. cit, 301). For an example of anthropo- 
morphism in this connection see the Sl'ite discussion as to whether the bearers^ 
of the Throne bear the Throne or the Creator {Maqalat 35). For traditions sec 
Wensinck, Handbook 18. 

'" Qur'an 20. 4. 

'«» Ibid. 35. 11. '"' Ibid. 32. 4. ■''- Ibid. 07. 10. 

"Mbid. 4. 156. =•" Ibid. 40. 38, 39. ^^' Ibid. 10. 5. 



84 Al-Ibdn^ 'An Usül Ad-Diyaimh 

above the heavens; but, if God were not upon the Throne, they would 
Bot raise their hands towards the Throne, just as they do not lower them, 
when they pray, to the earth. 

Question, Some of the Mu'tazüah «^* and the Jahmiyyah and the 
Harüriyj'ah have said that God^s words "The Merciful is seated on the 
Throne "«^» mean that He has the mastery and reigns and exercises 
power, and that God is in every place, and they deny that God is on His 
Throne as the true believers say, and hold the opinion, regardmg God s 
being seated, that it is God's power. But, if this were as they put it, 
there would be no difference between the Throne and the earth; for God 
has power over the earth and over gardens "« and over everything m the 
world- and, therefore, if God were seated on the Throne m the sense of 
having the mastery, since He has the mastery over all thmgs, He wonld 
certainly be seated on the Throne and on the earth and on heaven and 
on gardens and on each separate thing, because He has power over 
created things, possessing the mastery over them. Bnt, smce He has 
power over all things, and no Muslim regards it as right to say that God 
is seated on the gardens and on the waste, God's being seated on the 
Throne cannot mean His having the mastery that is common to all 
things; and it is necessarily trae that its meaning is a being seated that 
belongs particularly to the Throne and not to all things. But the 
Mu'tazilah =■" and the Harüriyyah and the Jahmiyyah think that God is 
in every place; and so they are compelled to admit that He is in the 
womb of Mary and in gardens and the waste; and this is contrary to the 
Eeligion. May God be exalted above their belief ! 

Answer. It may be said to them: If He is not seated on the Throne 
(in the sense of the Throne particularly, and not any thing else, as the 
scholars and the atar traditionists and those who relate the ahUr say), 
but is in every place, then He is under the earth, over which the heaven 
is; and if He is under the earth and the earth above Him and the heaven 
above the earth, then this compels you to believe that God is under the 
depth, and created things are above Him, and that He is above the 
height, and created things are below Him; and if this is true He must 
be under that above which He is and above that under which He is, 

»* See 3fagaiaf 157. »» Qur'an 20. 4. 

"• Undcrstaiul " latrines " hcre aiid below. 

»" MaqaUt 157: " The belief regarding the place: The Mu'tazilah disagree con- 
cerning it. Some say, ' The Creator is in every place in the sense that He controls 
every place and that His contrei is in every place.' The vast majority of the 
Mu'tazilah believe this. . . . Other» say, ' The Creator is not in a place, but He 
ifi upon that upon which He haa eternally been.' " 
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and this is impossible and self-contradictory. May God be very f ar above 
your calumny against Him ! 

Another proof. Among the things that make it certain that God is 
seated upon His Throne, and not upon all created things, is the tradi- 
tion quoted by the traditionists on the authority of the Apostle of God «^^« 
[p 35]. 'Affan "« relates it on the authority of Hammad ibn Salamah,^^» 
who said, 'Amr ibn Dinar «^^told us, on the authority of Nafi* ibn 
Jubayr,»" and he on the authority of his father, that the Prophet said, 
" God descends everv night to the lower heaven and says, ' Is there any 
who has a request? and I wiU grant it him. Is there any who asks for- 
giveness? and I will forgive him,'— until the dawn arrivés." 

•Abdallah ibn Bakr'=» relates the foUowing tradition: Hisam ibn Abi 
'ibdallah »" told us, on the authority of Yahya ibn Abi Katïr,«« and he 
on the authority of Abü Ja*far,"« that he heard Abü Ja'far say that he 
had heard Abü Hurayrah^" say, The Apostle of God said, "When a 
third of the night remains, God descends and says, 'Who is there that 
prays to Me ? and I will answer him. Who is there that asks to be shielded 
from harm? and I will shield him from it. Who is there that asks Me 
to supply his needs? and I will supply them for him,'— until the dawn 

The following tradition is related on the authority of 'Abdallah ibn 
Bakr as-Sahmi: Hisam ibn Abï 'Abdallah told us, on the authority of 
Yahya ibn Abi Katir, and he on the authority of Hilal ibn Abi May- 
münah, who said, 'Ata' ibn Yasar '^^ told us that Rifa'ah al-Juhani had 
told him, We were making the joumey home to Mecca with Göd's 
Apostle, and, when we arrived at al-Kudayd, (or else he said, al- 
Qudayd) ,«='»' he praised God and extoUed Him. Then he said, «When 
a third of the night has passed"— or else he said, "two-thirds of the 
night "— " God descends to the heaven and says, ' Who is there that prays 
to Me, that I may answer him? Who is there that asks forgiveness of 
Me, that I may forgive him? Who is there that has a request to make 
of Me, that I may grant it him?'— until the dawn breaks." 

Another proof. God has said, " they fe^r their Lord who is above 



"■ See above, 48, ö3. 
"• Died ca. 825. 
»" Died 784. 
"* Died 743 
•■'" Died 717. 



*»» No doubt as Sahml, mentioned below. 
»" Died ca. 769. 
"• Died 746. 
="• Died ca. 749. 
»*T Died 676. 



"s A Qur'iln reader in al-Madlnah. A member of the second generation o€ 
scholara af ter 'Ali. 

"«• Al-Kadayd (al-Kadid) and al-Qudayd were situated on the road from Mecc» 
to al-Madïnah. They were sixteen miles apart. 
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them ; " ^^° and, " the angels and the Spirit ascend to Him ; " ^^° and, 
" then He applied Himself to the heaven, which then was but smoke ; " ^^^ 
and, " then mounted His Throne. . . , Ask now of the wise coneerning 
2jjjj.«332 a^jj^^ 'Hhen ascended His Throne. Save Him ye have no 
patron, and no intercessor." '^' Therefore, all that proves that God is 
in heaven, seated upon His Throne, Now, by unanimous consent, heaven 
is not the earth ; and theref ore this is a proof that God is unique in His 
oneness, seated upon His Throne. 

Another proof. God has said, "and thy Lord shall come and the 
angels rank on rank ; '* ''* and, " What can such expect but that God 
should come down to them overshadowed with clouds ? ; " ^'* and, " then 
came He nearer and approached, and was at the distance of two bows, or 
even closer, and He revealed to His servant what He revealed. His heart 
falsified not what he saw, What! will ye then dispute with him as to 
what he saw?,"^*® to His words "for he saw the greatest of the signs 
of his Lord.'* ^" God also said to 'Isa ibn Maryam, " verily, I will cause 
thee to die, and will take thee up to Myself ; " ^'^ and He has said, " they 
did not really slay him, but God took him up to Himself; " '*® and the 
Community agree unanimously that God raised 'Isa to heaven. Also 
one of the common prayers of the people of Islam, when they supplicate 
God coneerning the thing that descends upon them, is their saying to- 
gether, [p. 36] "O Dweller upon the Throne ! ; " and one of their 
common oaths is " Nay, by Him who is teiled by seven heavens ! " 

Another proof. God has said, " It is not for mortal man that God 
should speak with him but by vision, or from behind a veil; or, He 
sendeth a messenger to reveal, by His permission, what He wishes ; " ^*° 
and the verse speaks of man particularly, and not of other, non-human 
creatures. If the verse were equally applicable to man and to other 
creatures, it would be far removed from ambiguity, and from furnishing 
an occasion to him who hears it to doubt that He says, " It is not for 
any creature that God should speak with him but by vision, or from 
behind a veil; or, He sendeth a messenger ... ;" but doubt and per- 
plexity are removed by His saying, " It is not for a cerlain Icind of crea- 
ture that God should speak with him but by vision, or from behind a 
veil ; or, He sendeth a messenger . . . ," and we leave out of consideration 
species He does not include, by a general designation, in the verse; where- 
fore what we have said is a proof that He means man particularly, to 
the exclusion of other creatures. 
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Another proof. God has said, " then are they returned to God, their 
Lord, the True ; " '" and, " But if thou couldest see when they shall be 
set before their Lord ! ; " ^*^ and, " Couldst thou but see when the guilty 
shall droop their heads before their Lord ! ; " ^*^ and, " And they shall be 
set before thy Lord in ranks." ^** All that proves that He is not in His 
creation, and His creation not in Him, and that He is seated upon His 
Throne. May He be far above the belief of the malef actors ! Theref ore 
they have not established any reality in their predication, nor have those 
who attempt to prove oneness by discussing their predication, done so; 
since all their reasoning amounts to taHil) and all their predications 
prove rejection. Do you mean by that the assertion of tanzih, and the 
rejection of tasbihl Then we take refuge in God from a tanzih that 
necessitates denial or taHiU*^ 

Another proof. God has said, " God is the light of the heavens and of 
the earth ;''^*^ and theref ore He called Himself light. Now "light," 
aeeording to the Community, must have one of two meaniiigs : it is either 
light that is heard,^" or light that is seen. But he who thinks that God 
is heard, and not seen, errs in his rejection of the visibility of his Lord, 
and his false denial of His Book and the words of His Prophet; for the 
'ulama' relate, on the authority of 'Abdallah ibn 'Abbas, that he said, 
"Eefiect upon the creation of God, but reflect not upon God Himself; 
there are between His throne and heaven a thousand cubits, and God is 
above them." 

Another proof. The 'wZama* relate, on the authority of the Prophet, 
that he said, " Man's feet shall not leave the presence of God until He 
questions him regarding his works." The 'ulama' relate that a man 
brought to the Prophet a black slave woman, and said, " O Apostle of 
God! I desire to f ree her by -svay of atonement. Is her liberation 
lawful?" Then the Prophet said to her, [p. 37] " Where is God?" 
She said, "In heaven." He said, "Who am I?" She said, "The 
Apostle of God." The Prophet said, " Free her, for she is a believer.'* 
This proves that God is upon His throne above heaven. 



»" Ibid. 0. 02. "' Ibid. 32. 12. 

=■" Ibid. G. 30. =** Ibid. 18.40. 

*** Tanzih is an attempt to obtain a conceptioii of God's " othernesa " by nega- 
tion, that is, by declaring that He is not what hunian beings are. This, to 
al-AS'arï's mind, lüads to ta'tïl, depriving God of His predicates. See Introduction, 
36. 

"» Qur'an 24. 35. 

'*^ That is, li^ht to the intelligeuoe. 
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Chapter Containing the Ealam Concerning God*8 Face^ His Etes, 
His SiGHT, AND His Hands. 

God has said, " Everything shall perish except His face;" '*^ and He 
has said, " but the face of thy Lord shall abide resplendent with majesty 
and glory " "" (thus He tells us that He has a face that does not dis- 
appear, that dissolution does not overtake) ; and He has also said, 
" Under Our eyes it floated on ; *' ^®** and He has said, " But build the 
ark under Our eye and af ter Our revelation " '^^ (thus He tells us that 
He has a face and an eye, unqualified and undefined) ; and He has also 
said, " Wait thou patiently the judgment of thy Lord, for thou art in Our 
Qyg.w352 a,nd He has said, "that thou mightest be reared in Mine 
gyg.»353 and He has said, "And Göd heareth, beholdeth ; " ^" and He 
said to Moses and Aaron, "for I am with you both. I will hearken and 
I will behold ;" ^"^ and therefore He speaks of His hearing and His sight 
and His visibility. The Jahmiyyah deny that God has a face, as He 
has said; and they regard as false the doctrine that He has hearing and 
sight and an eye. They agree with the Christians ; for the Christians do 
not believe that God is " hearing, beholding," except in the sense that He 
is knowing. The Jahmiyyah hold the same belief; and therefore what 
they really say is, "We say that God is knowing, but we do not say, 
* hearing, beholding ' in any other sense than * knowing ' " (the belief of 
the Christians is the same). The Jahmiyyah say that God has neither 
knowledge, nor power, nor hearing, nor sight. The end they have in 
view is simply a ta'til of the unity and a false denial of the names of 
God. Therefore, they talk about it, but do not carry their belief s to a 
logical conclusion. However, if they did not fear the sword, they would 
certainly say plainly that God is non-hearing and non-seeing and non- 
knowing; nevertheless, the fear of the sword restrains them from making 
an open profession of their zandagah. A sheikh *'* much esteemed among 
them thinks that God's knowledge is God, and that God is knowledge. 
However, he denies the divine knowledge when he supposes he has 
asserted its existence, and therefore he is compelled to say, " O Knowl- 
edge, forgive me!" (sinee the knowledge of God, according to him, is 
God Himself, and God, according to his analogy (qiyas), is knowledge 
and power). May God be very far above that! Abu *1-Hasan 'Alï ibn 
Isma'ïl al-As'arï said, " To God we look for guidance and on Him do we 

"» QurTm 28. 88. "» Ibid. 54. 14. '" Ibid. 52. 48. "* Ibid. 4. 133. 

'*' Ibid. r^F). 27. *" Ibid. 1 1. 30. >" Ibid. 20. 40. "» Ibid. 20. 48. 

'•■*' Abu 'I-Hiidayl, wlio said, " God is a ktiower by a I<no\vledge that is Himself " 
{MaqSlël 165). 
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rely; for there is no might or power except in God, and He is the God 
from whom help is sought. Whosoever questions us and says, ' Do you 
believe God has a face ?,' the answer is : We believe it contrarily to the 
belief of the innovators; and His words 'But the face of thy Lord shall 
abide resplendent with majesty and glory ' '" are a proof of it." 

Question. If we are asked, " Do you believe God has two hands?," the 
answer is : We believe it, and His words " the hand of God was over their 
hands," "^ and His words " bef ore him whom I have creatéd with My 
two hands" "" are a proof of it; and also, it is related, on the authority 
of the Prophet, that he said, "God rubbed Adam's back with His hand 
and produced from it [p. 38] his offspring," '"° and therefore the exist- 
enee of the hand is proved, and the truth of His words " before him 
whom I have created with My two hands;" and we are told in the 
^a&ar^elated on the authority of the Prophet, that God created Adam 
with His hand, and created the Garden of Eden with His hand, and 
wrote the Law {tawrah) with His hand, and planted the Tree of 
Happiness with His hand. God has alsó said, "Nay! outstretched are 
both His hands," ^«^ and we are told, on the authority of the Prophet, 
that he said, "Both His hands are right hands." He also said, "We 
had surely seized him by the right hand,"^®=' and in the Arabic lan- 
guage, and in the usage of conversation, one may not say, " I have done 
thus-and-so with my two hands," meaning by it "graee." Since God 
addresses the Arabs pnly in their language, and what He reveals is under- 
stood in their speech and comprehended in their converse, and in the 
language of caref ui speakers one may not say, " I have done something 
with my two hands," meaning " grace," it is untrue that the meaning of 
His words " with My two hands " is " grace " — and that because one 
may not say, " I have a hand upon him," meaning " I have a grace upon 
him." He who would forbid us the üse of the elassical language and has 
not recourse to the lexicographers who reject the idea that "the hand'* 
has the meaning of " the grace " may not persist in the idea that " the 
hand " is " the grace," except in accordance with elassical usage ; but, 
since he rejects elassical usage, he must not interpret the Qur'an in 
accordance with it, or assert that "the hand" is "grace" by its rules, 
because, if he has recourse, in the interpretation of God^s words "witïv 
My two hands " as " My two graces " -^"^ to ijma\ the Muslims do not 

'"''Qur'jin 55.27. """ f^*'C Wensinfiiv, Hniidbook 11. 

"«Ibid. 48.10. ■"' Qur'üii 5. 09. 

"•Ibid. 38. 75. , "Mbid. 69. 45. 

.i«ï jiere and in the next Qnestion the fonn of tliis word iii the nnvocalizf<l 
text ia ambiguoua : it may raean " My grace" or " My [two] graces." However, 



90 



Al~Ibd7iah 'An Usül Ad-Diydnah 



agree iipon that which he maintains; and if he has recourse to classical 
usage, classical usage does not allow anyone to say, " with my two hands/' 
meaning " my two graces ; " and if he seeks saf ety in a third direction, 
we will question him about it, and he will surely not find a way to justify 
himself. 

Question. It may be said to the innovators, *'Why do you think that 
the meaning of His words ' with My two hands Ms ' My two graces ' ? 
Do you think it by ijma\ or by classical usage ? " They will not find it 
in the ijma^ or in the classical language, and if they say, " We believe it 
by qiyös" the answer is : Where do you find in the qiyas that God's words 
" with My two hands " have no meaning but " My two graces " ? Whence 
is it possible to know by reason that it is interpreted thus-and-so? 
although we have seen that God has said in His Book, which speaks by 
the tongue of His Prophete, the Trnthful, " We have not sent any apostle, 
save with the speech of his own people ; " ^®* and He has said, " But the 
tongue of him at whom they hint is f oreign, while this Qur'an is in the 
plain Arabic ; " ^^^ and He has said, " We have made it an Arabic 
Qur'an;"^*® and He has said, *^Will they not then meditate on the 
Qur'an ? " ^^'' If the Qur'an were in a language other than Arabic, surely 
it would not be possible for us to meditate upon it or to understand its 
meaning when we hear it; wherefore, sinee one who is not expert in the 
Arabic language is not expert in the Qur'an, and only the Arabs under- 
stand it when they hear it, it is obvious that only the latter know it, 
because it was revealed in their language ; and their language does not 
allow what the innovators claim. 

[p. 39] Question, An argument has been advanced on the basis of 
God's words " And the heaven — with our hands We have built it up." ^®® 
They say, "The hands {ayd"^) are the prowess, and the meaning of 
His words ' with My two hands ' is * by My two powers.' " ^^^ The 
answer is: This interpretation does not hold true for a number of 
reasons, the final arid most decisive one being that ai/d'" is not the plural 
of yady because the plural of the yail that is " grace " is aydé", and He 
says only, "before liim whom I have created with My two hands ;"*'^" 
wherefore according to this the meaning of His words " with My two 

tjiie Question bezinning on ])ajje 01 seems conclusive, siiice there the use of the 
(lual is clear. Tlje phrase " witli My [two] hands " might be tranalated " with 
My liaTid " in im iinvocaltzed text, but licre, siiice the words are quoted from tlie 
QnrTin. tlie dnal is to be read. 

•^«' QuiTm 14. 4. 

•'" Ibid. Hl. \m. "" Ibid. 47. 2fi. "' Sec note 30;}. 

»" Ibid. 43. 2. '** Ibid. ÏA. 47. "' Qur'an .'{8. 7;'.. 
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hands '' cannot possibly be the same as that of His woi^ds " with Our 
hands We have built it up." Besides, if He meant " prowess," the mean- 
ing of that would be "by My two powers;'' and this contradicts the 
statement of our opponents and shatters their opinions, because they 
cannot prove one power, and so how can they prove two? Besides, if 
God meant " power " by His words " bef ore him whom I have created 
with My two hands," Adam would have no quarrel with Iblis regarding 
that matter. But God intended that he should see the superiority of 
Adam, since He had created him, and not Iblïs, with His hand; whereas 
if He had created Iblis with His two hands, as he had created Adam 
with His two hands, He would have had no reason for preferring 
Adam to Iblïs in that respect, and Iblïs would have said, arguing 
against his Lord, " Thou hast created me by Thy two hands as Thou 
has created Adam by them." Therefore, since God willed to pref er Adam 
to Iblïs in this respect, He said to Iblis, rebuking him for his pride 
against Adam in refusing to worship him, "what hindereth thee from 
prostrating thyself bef ore him whom I have created with My two hands? 
Is it that thou art puffed up with pride?," "' which thing is a proof that 
the meaning of the verse is not "power" since God created all things 
by His power ; but it signifies only the assertion of the existence of two 
hands, and Iblïs did not share with Adam the dignity of being created 
by them. It must be that the meaning of God's words "bef ore him 
whom I have created with My two hands " is an assertion of the existence 
of two hands that are two graces; or that their meaning is an assertion of 
the existence of two hands that are two members; or that their meaning 
is an assertion of the existence of two hands that are two powers; or 
that their meaning is an assertion of the existence of two hands that are 
not two graces and not two members and not two powers, not qualified 
except as God is qualified. Therefore its meaning cannot be "two 
graces," because, according to the lexicographers, one may not say, " I 
have done something with my two hands," when he means "my two 
graces ; " nor according to us nor according to our opponents, may we 
mean " two members ; " nor, according to our opponents, may we mean 
" two powers ; " and if three alternatives f ail to hold true, the f ourth is 
soundj namely, that the meaning of His words " with My two hands " 
is an assertion of the existence of two hands that are not two members 
and not two powers and not two graces, not qualified except insofar as 
it is said that they are two hands not likc ordinary hands, and that they 
are not included in the three foregoing categories, 

Question. Besides, if the meaning of God*s words "with My two 
'"Ibid. 38. 75. 70. 
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hands " were " My two graces/' ^'- Adam would have no superiority over 
Iblïs in that respect, according to our opponents' opinion^ecause God 
created Iblis, according to their belief, as He created ÜÜjai, by that 
means, and it must be that by the two graces [p. 40] He meant either 
the body of Adam or that two accidents are created in the body of Adam. 
Therefore, if He meant the body of Adam, then bodies, according to onr 
Mutazilite opponents, are one genus; and since bodies, according to 
them, are one genus, then, according to their opinions, the same grace 
occurs in the flesh of Iblis as occurs in the flesh of Adam. Likewise, if 
He means two accidents, then there is no accident He has made in the 
body of Adam— color, life, prowess, nor anything besides—that He has 
not made, of the same genus, according to them, in the body of Iblis; 
and f rom this it foUows that Adam has no superiority over Iblis in that 
respect. God is Almighty, and He uses that as an argument agamst 
Iblis only in order to show him that Adam is superior in that respect; 
wherefore what we have said is a proof that God, since He said, « before 
him whom I have created with My two hands," did nöt mean « My two 
graces." 

Answer. It may also be said to them: Why do you deny that God 
means, by His words ^'My two hands," two hands that are not two 
graces ? Theref ore, if they say, « Because, if the hand is not grace, it is 
nothing but a member," the answer is: Why do you conelude that the 
hand, if it is not grace, is nothing but a member? If, then, they refer 
us to' our proof text and to our own experience of the created wörld, and 
say, "The hand, if it is not grace in the proof text, is nothing but a 
meiber," the answer is: If you make use of the proof text and draw 
conclusions concerning God from it, then neither do we find a living 
creature that is not a body consisting of flesh and blood; and theref ore, 
draw conclusions about God from that, and if you do not, you go back 
upon your belief and contradiet your argument. But if you assert the 
existence of a living thing not like the living things we know, then why 
do you deny that the two hands of which God spoke are two hands that 
are not two graces and not two members and not like a number of hands? 
Likewise, it may be said to them : You do not find a wise ruler who is not 
human, but assert that the World has a wise Ruler who is not like man, 
and you dissent from the proof text and contradiet your argument. 
Therefore do not refuse to assert the existence of two hands that are 
not two graces and not two members, because that is contrary to the 
proof text. 

"» See note 303. 
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Question, If they say, " Since you assert that God has two hands,, 
because of His words ' before him whom I have created with My two 
hands,' why do you not assert that He has a number of hands, because 
of His words ' from what Our hands have made,* " "^ the answer is :. 
It is unanimously agreed that the belief of those who assert God has a 
number of hands is false; and therefore, since it is unanimously agreed 
that the belief of those who entertain that idea is false. God must indeed 
have spoken of a number of hands, but really have meant to assert the 
existence of two hands, because the ijma: has demonstrated the sound- 
ness of the proof, and if the ijma' is sound, He must really have meant 
by His word "hands" "two hands," because thé Qur'an is to be inter- 
preted literally, and we do not depart from its literal meaning, except by 
proof; and so we find a proof by which we transfer the reference to hands 
from its primary literal meaning to another literal meaning; and the- 
latter literal meaning must rest on a truth from which there is no de- 
parture except by proof. 

[p. 41] Quesiion, If anybody says, " Since God speaks of ' hands ' 
and means ' two hands,' why do you deny that He speaks of ' hands ' and 
means *one hand'?," the answer is: God speaks of "hand" and means 
"two hands," because it is imanimpusly agreed that the belief of those 
who say " many hands," and the belief of those who say " one Uand " are 
false. But we say "two hands," because the Qur'an is to be interpreted 
literally, unless there is a proof that it is to be interpreted otherwise 
than literally. 

QuesUon. If anybody says, " You do not deny that God's words ' from 
what Our hands have made' and His words 'before him whom I have 
created with My two hands ' are metaphorical," the answer is : The rule 
of the Word of God is that it is to be interpreted literally and truly, 
and a thing is not transferred from its literal meaning to a metaphorical 
one, except by proof. Do you not agree that if the literal meaning of 
the Word is the universal one, then, if the universal meaning occurs in 
an expression, and what is intended by it is the particular meaning, it is 
not really to be interpreted literally; nevertheless, that of which the 
literal sense is universal may not be withdrawn from its universal mean- 
ing without proof? Likewise God's words "before him whom I have 
created with My two hands " are to be interpreted literally and truly, as 
being a proof of the existence of the two hands, and they may not be 
transferred from the literal sense of "two hands" to that which our 
opponents maintain, except by proof; for if that were permitted, one 

"»Qur'ün 36.71. 
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might maintain, without proof, that what has a universal sense in lts 
literal interpretation. is particular, and what has a particular sense in its 
literal interpretation is universal; and since one may not make this 
contention without evidence, you may not maintain that it is a metaphor 
unless there is proof; but, on the contrary, God's words "before him 
whom I have created with My two hands " must be a proof of God's 
possession of two hands in reality, and not two graces, since, when two 
graces are in question, aceording to the lexicographers, nobody who 
f oUows their principles may say, " I have done something with my two 
hands/' meaning " the two graces/' 

Chapter Containing the Eeply to the Jahmiyyah Concerning 

THEIR Denial of God's Kkowledgb aktd His Power and 

His Attributes IN" General. 

God has said, 'Mn His knowledge He sent it down;"^^* and He has 
said, "and no female conceiveth or bringeth forth without His knowl- 
edge/' ^'■° He has also mentioned His knowledge in five other places in 
His Bock. He has said, " But if they answer you not, then know that it 
hath been sent down to you in the wisdom of God only/' ^^* He has said, 
" yet nought of His knowledge shall they grasp, save what He willeth." ^^^ 
He has also mentioned His pröwess and said, " Saw they not that God 
who created them was mightier than they in prowess?; " ^"^ and He has 
said, "Possessed of might, the Unshaken." '^* He has said, "And the 
heaven— with our hands We have built it up," ^^^ Now the Jahmiyyah 
think that God has neither knowledge, nor power, nor life, nor hearing, 
nor sight, and they mean to deny that God is a knower, a wielder of 
power, a living one, a hearing one, a seeing one; and therefore, whiie the 
féar of the sword restrains them from denying it publicly, nevertheless 
the denial is there, because, since they say, " God has neither knowledge 
nor power," they believe that He is neither a knower nor a wielder of 
power; and that is necessarily true aceording to them. They have simply 
borrowed this [p. 42] from the zindiqs and the advocates of ta'til; be- 
cause many of the zindiqs believe that God is not a knower, or a wielder 
of power, or a living one, or a hearing one, or a seeing one. Therefore, 
tlie Mu'tazilah have not the power to state it openly (although they really 
mean it), but say that God is a knower, a wielder of power, a living one, 
a hearing one, a seeing one, by appellation {tasmiah) , without asserting 
that He has real knowledge, power, hearing, or sight. 



"* Ihid. 4. 164. 
'•^ Ibid. 35. 12. 
""Mbid. 11.17. 
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"•Ibid. 41.14. 
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Question. One of their chief persons, Abu '1-Hudayl al-'Allaf, has 
said that God's knowledge is God, and so he makes God knowledge. It 
must be said to him, " Since you say that God's knowledge is God, say, 
' O knowledge of God, f orgive me and have mercy on me ! '," and then 
he will deeiine to do this and will be involved in contradictions, Know 
that they who say, " a knower but not knowledge " contradict themselves, 
just as they who say, " knowledge but not a knower " contradict them- 
selves; and so it is with the belief s regarding power and the wielder of 
power, life and the living one, hearing and sight and the hearing one and 
the seeing one. 

Answer. It may be said to them: Teil us about those who think that 
God is a discourser, a speaker, eternally a commander, a forbidder, 
without words or a discourse or a command pr a prohibition — are they 
not self-contradictory and desertêrs from the company of the Muslims? 
They will undoubtedly answer yes. Hence, it may be said to them; And 
so likewise, he who says that God is a knower, but has not knowledge, 
contradicts himself and is a deserter from the company of the Muslims. 
The Muslims unanimously agreed, beforé the origin of the Jahmiyyah 
and the Mutazilah and the Harüriyyah, that God had knowledge eter- 
nally, and said, " God's knowledge is eternal, for God's knowledge pre- 
cedes created things," and they do not refuse to say of every new thing 
that arises and everything that comes down from God, " AU this exists 
antecédently in God's knowledge ; " and therefore he who denies that 
God has knowledge dissents from the Muslims and is guilty of a depar- 
ture from their agreement. 

Answer. It may be said to them : Since God is a willer, has He a will? 
Then if they say no, the answer is : And so, since you assert the existence 
of a willer who has not a will, assert the existence of a speaker who has 
not speech. But if they assert the existence of God's will, the answer is r 
And so, since He is a willer, He cannot be a willer except by a will; and 
therefore you do not deny that the knower knows only by knowledge, and 
that God has knowledge, as you have asserted He has a will. 

Question. They also make a distinetion between God's knowledge and 
His Word; wherefore they say that God knew Moses and Pharaoh, but 
spoke to Moses and not to Pharaoh. Hence it may likewise be said : 
He taught Moses the art of governing and skill in public speaking, and 
gave him prophecy, but did not teach those things to Pharaoh; wherefore, 
if God has a Word, because He spoke to Moses, but did not speak to 
Pharaoh, then likewise God has knowledge, because He taught Moses, 
but did not teach Pharaoh. Moreover it may be said [p, 43] to them: 
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Since God must have had a Word with which He spoke to Moses and 
not to Pharaoh, when He spoke to Moses and not to him, then you can- 
iiot deny, since He taught thera together, that He has knowledge with 
which He taught them together. Furthermore, it may be said: God has 
spoken to created things, because He said to them, " Be \" and you have 
asserted that God ^^^ has speech ; and so, likewise, if He knows all creatéd 
things, He has knowledge. 

Answer. Furthermore, it may be said to them : Since you think God 
must have a Word, but He has not knowledge, because His Word is more 
particular than His knowledge and His knowledge more universal than 
it, then say that God has power, because His knowledge, according to you, 
is more universal than His power (for it is one of the tenets of the 
Qadariyyah that God has not power to create infidelity; wherefore they 
assert that God's power is more particular than His knowledge; and so 
it behooves them to say, in view of their argument, that God has power). 

Answer. Furthermore, it may be said to them : Is not God a knower, 
and is not the attribution to Him of His being a knower more universal 
than the attribution to Him of His being a discourser, a speaker? But 
then, too, it is not necessarily true, because the Word is more particular, 
that God is a discourser and not a knower. Hence, why do you not 
believe that, even if God's Word is more particular than His knowledge, 
that is not a denial that God has knowledge, just as it is not a denial, 
•on the basis of the Word's particularity, that God is a knower ? 

Answer. It may be said to them: What is the source of your knowl- 
edge that God is a knower ? Theref ore, if they say, " His words ' He 
knoweth everything,' " ^^^ the answer is : For the same reason, then, say 
that God has knowledge, because of His words "in His knowledge He 
sent it down," 3*3 and His words "and no female conceiveth or bringeth 
forth without His knowledge,'* ^s* ^nd likewise His statement that He 
has prowess, by His words " Saw they not that God who created them 
was mightier than they in prowess P^^ss jf ^j^^y g^^^ « ^^ g^^ ^j^^^^. 

God is a knower, because He made the world according to the signs of 
wisdom and established law it contairis," the answer is: Then why do 
you not say that God has knowledge, on the basis of that wisdom of His 
and the signs of His law that appear in the world? for judicious deeds 
appear only on the part of a possessor of knowledge, just as they appear 
■only on the part of a knower ; and likewise they appear only on the part 
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of a possessor of prowess, just as they appear only on the part of a 
wielder of power. 

Answer. It may be said to them: Since you deny God*s knowledge, 
do you not deny His names ? Theref ore, if they say, " How can we deny 
His names, when He mentions them in His Book ?," the answer is : 
Then do not deny His knowledge and His prowess, because He mentions 
them in His book. 

Another answer. It may be said to them : God has taught His Prophet 
the religious laws and the ordinances, and the permitted and the for- 
bidden ; but He cannot teach him what He does not know ; and so like- 
wise [p. 44] God cannot teach His Prophet that of which God does 
not possess knowledge. May God be very far above the beliefs of the 
Jahmiyyah ! 

Answer. It may be said to them : When God curses the infidels, is not 
His cursing a form of activity directed towards them, and is not Üie 
eursing of the Prophet a form of activity directed towards them? There- 
f ore,'*® if they say yes,'»^ the answer is : Then you cannot deny that, 
since God teaches His Prophet a thing, the Prophet has knowledge and 
therefore God has knowledge. When we assert that He is wrathful 
towards the infidels, the existence of wrath is undoubtedly asserted; and 
likewise, since we assert that He is satisfied with the faithful, the exist- 
ence of satisf action is undoubtedly asserted ; and likewise, since we assert 
that He is living, hearings seeing, the existence of life, hearing, and 
sight is undoubtedly asserted. 

Answer. It may be said to them : We find the name " knower " de- 
rived f röm " knowledge," and the name " wielder of power " derived 
f rom ** power," and likewise the name " living one " derived f rom " life," 
and the name " hearing one " derived f rom " hearing," and the name 
" seeing one " derived f rom " sight." The purpose of the derivation of 
the names of God must be either to indicate His nature or to give Him a 
proper name. Now God cannot be called, when He is given a proper 
name, by a name that does not indicate His nature and is not derived 
from a predicate. Therefore, when we say that God is a knower, a 
wielder of power, that is not giving Him proper names, as when we say, 
*'Zayd" and "*Amr" (on this the Muslims agreé unanimously), and 
since it is not giving Him proper names, and the name is derived from 
" knowledge," the assertion of the existence of knowledge necessarily 
follows. And if it is for the purpose of indicating His nature, then He 

"■ See note 191. 
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is not different f or the indication of whose nature it is used ; and, since 
the meaning of " knower " when we use the term. is that the knower has 
knowledge, every knower must be a possessor of knowledge, just as, since 
my words " actually existent " are, to our minds, a clear assertion of 
existence, the Creator necessarily exists by this assertion of His existence, 
because He is actually existent. 

Answer. It may be said to the Mu'taziiah and the Jahmiyyah and 
the Harüriyyah : Do you say, " God has antecedent knowledge of created 
things, and of the delivery of every pregnant woman and the pregnancy 
of every woman, and of the revelation of all He reveals ? " Theref ore, 
if they say yes, they assert the existence of God's knowledge and agree. 
But if they say no, the answer is : This is a denial on your part of God*s 
words " in His knowledge He sent it down," ^'^ and His words " and no 
female conceiveth or bringeth forth without His knowledge," ^^* and 
His words "But if they answer you not, then know that it hath been 
sent down to you in the wisdom of God only ; " ^^® and, since God*s 
words " knowing everything " ^^^ and " not a leaf falls but He knoweth 
it " ^^^ make it necessarily true that He is " knowing " and knows created 
things, likewise you do not deny that these verses make it necessarily 
true that God has knowledge of created things. 

Answer. It may be said to them : God has knowledge of the distinc- 
tion between His friends and His enemies; and does He will it? and 
has He a will f or faith, since He wills f aith ? Theref ore if they say yes, 
[p. 45] they agree; and if they say, "Since He wills faith, He has a 
will," the answer is: And, likewise, since He distinguishes between His 
friends and His enemies, He certainly has knowledge of this distinction ; 
for how coüld creatures have knowledge of it and the Creator not have 
knowledge of it? for creatures would then outrival the Creator in knowl- 
edge and be superior to Him. May God I)e very f ar above that ! It may 
also be said to them: Since the creature who has knowledge is more 
worthy of exalted dignity than he who has not knowledge, then since you 
think that God has not knowledge, you must admit that the creatures 
are higher in rank than the Creator. May God be very far above that! 

Answer. It may also be said to them: If ignorance and loss overtake 
the creature who has not knowledge, you do not deny that the existence 
of God^s knowledge is undoubtedly asserted; and if not, you cause loss 
to overtake Ilim (may He be more glorified, and stronger, and more 
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eminent than you believe!). Do you not agree that ignorance and loss 
overtake the creature who does not know ? And does not he who believes 
that of God qualif y Him with what is not appropriate to Him ? There- 
fore, likewise, if ignorance and loss overtake the creature of whom it is 
said, " He has not knowledge," that denial must not be made in God's 
case, because neither ignorance nor loss overtakes Him. 

Answer. It may also be said to them : Is it possible for acts of govern- 
ment on the part of one who is not a knower to possess an orderly 
arrangement? Theref ore if they say, " This is impossible and acts that 
proceed according to law and order are possible only on the part of a 
knower, a wielder of power, a living one," the answer is: And likewise 
acts that proceed according to law and order are possible only on the 
part of a possessor of knowledge and power and life; and so if their 
appearance apart from a possessor of knowledge is possible, why do you 
deny the possibility of their appearance apart from a knower, a wielder 
of power, a living one? Every question we put to them conceming 
knowledge inclüdes, on their premisses, power and life and hearing and 
sight. 

Question. The Mutazilah think that the meaning of God's words 
" hearing, seeing " is " knowing." The answer is : Then since God says, 
" verily with you both I hearken and behold," ^^^ and, " God hath lieard 
the words of her who pleaded with thee against her husband," ^*^ do 
these words mean " knowledge " according to you ? Theref ore, if they 
say yes, the answer is : Then you must say, " The meaning of His words 
* I hearken and behold ' is ' I know and I know,* " since those words 
mean God^s knowledge. 

Question. The Mu'taziiah deny the attributes of the Lord of the 
Worlds, and think that the meaning of " hearing, seeing," is identical 
with the meaning of " knowing," just as the Christians think that God's 
hearing is His sight and His visibility and His Word and His knowledge 
and His Son. May God be very far above that ! It may be said to the 
Mu'taziiah : Since you think that " hearing, seeing " mean " knower," do 
you not agree that " wielder of power " [p. 46] means " knower " ? 
Therefore, since you think that the meaning of " hearing, seeing " is 
" wielder of power," do you not think that the meaning of " wielder of 
power" is "knower"? And therefore, since you think that "living 
one " nieans " wielder of power," why do you not think that " wielder of 
power" means "knower"? Wherefore, if they say, "In that case every- 
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thing known must be an object of power," the answer is : If " hearing, 
seeing " meant " knower," every known thing would certainly be heard ; 
but since that is impossible, your belief is false. 

Chapter Containing the Kalam Conceening God's Will. 

The reply to the Mutazilah regarding this : It may be said to them : 
Do you not think that God is etemally a knower? If they say yes, the 
answer is : Then why do you not believe that what He etemally knows 
will be at a given time, He etemally wills to be at that time; and what He 
etemally knows will not be, He etemally wills not to be; and that He 
etemally wills that what He knows shall be as He knows it? Then, if 
they say, " We do not believe that God is eteraially a willer, beeause God 
is a willer by a created will," the answer is : Why do you think tiiat God 
is a willer by a created will? What is the differenee between you and 
the Jahmiyyah, who falsely believe God is a knower by created (mahlüq) 
knowledge? But, since God*s knowledge cannot be created, you cannot 
deny that His will is not created. Wherefore, if théy say, " God*s 
knowledge cannot be originated,'^* beeause then there wóuld have to be 
an origin in another knowledge, and so on ad infinitum," the answer is : 
You cannot deny that God's will is not originated or created, beeause 
then it must have had its origin in another will, and so on ad infinitum. 
And iï they say, " God's knowledge cannot be originated, beeause then 
He must be a willer by a will '^' that one not Himself has originated in 
Him ; and that is impossible," *^" and if they say, " God's knowledge 
cannot be originated, beeause loss overtakes him who was not a knower 
and then knew," the answer is : And God's will cannot be originated or 
created, beeause loss overtakes him who is not a willer until he wills ; and, 
Just as His will cannot be originated or created, so His Word cannot 
be originated or created. 

Another answer. It may also be said to them: If you think that 
infidelity and rebellion are in the power of God; nevertheless, He does 
not will them, but wills that all creatures should believe, yet they do not 
believe; then it is necéssarily true, according to your belief, that most 
of what God wishes to be, is not, and most of what God wishes not to be, 
is ; beeause the infidelity that exists. God not wishing it, according to you, 
exceeds the faith that exists, in conformity with His wish, and most of 
what He wishes to be is not; and this is a denial of that upon which the 

"* muhdat " made from what ia already in exiatence." The word mahlüq meana 
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Muslims have agreed unanimously, namely, that what God wishes to be, 
is, and what He does not wish, is not. 

[p. 47] Another answer. It may also be said to them : *»" It may be 
gathéred ^*^ from your words that most of what Iblïs wishes to be, is (be- 
eause infidelity is greater than faith), and most of what is, he wishes; 
and therefore you make the wish of Iblïs more effective than the wish of 
the Lord of the Worlds, beeause most of what hé wishes, is, and most 
of what is, he wishes. It f oUows necéssarily from this that you assign 
to Iblïs a rank, with respect to wisHing, that does not belong tö the Lord 
of the Worlds. May God be very f ar above the belief of the wrongdoers! 

Another answer. It may be said to them : Which is the worthier of the 
attribute of effective power: he of whom it is true that, when he wishes 
a thing to be, it most certainly is, and when he does not wish it; it is 
not; or he who wiUs it to be and it is not, and what he does not will, is? 
Wherefore, if they say, " He of whom it is tme that most of what he 
wiUs is not, is the worthier of the attribute öf effeetive power," they treat 
the matter with scom, and it may be said to them: If you may say what 
you do, anyone may say, " He of whom it is true that there is what he 
does not know, is worthier than he of whom it is true that there is nothing 
exeept what he knows." But if they abandon this scomful attitude, and 
think that he of whom it is true that, when he wills a thing, it is, and, 
when he does not will it, it is not, is the worthier of the attribute of effec- 
tive power, they must admit, according to their opinions, that Iblïs 
is worthier of effeetive power than God, beeause most of what he wills, is, 
and most of what is, he has willed ; and the answer is : If he of whom it is 
true that when he wills a thing, it is, and when he does not will it, it is 
not, is the worthier of the attribute of effeetive power, then you must 
admit that when God wills a thing, it is, and when He does not will it, it 
is not, beeause He is the worthier of the attribute of effective power. 

Answer. It may also be said to them : Which is the worthier of divinity 
and authority : he of whom it is true that nothing exists exeept what he 
knows, and nothing is absent from his knowledge, and that is not pos- 
sible with respect to him ; or he of whom it is true that things exist that 
he does not know, and most things are remote from his knowledge? 
Wherefore, if they say, " He of whom it is true that nothing exists 
exeept what he knows, and nothing is remote from his knowledge, is the 
worthier of the attribute of divinity," the answer is : Then, likewise, he 
who does not will the existence of any thing exeept what exists, and 
nothing exists exeept what he wills, and nothing is remote from his will, 

"^ i7-omits and reads-. " One of the things you believe is. . . ." 
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is the worthier of the attribute of divinity, just as you hold that belief 
regarding knowledge; and since they hold that belief, they abandon their 
belief, and give it up, and assert that God is a willer of every existent 
thing, and they make it necessarily true that He does not will that 
anything shall be, except what is. 

Anstver. It may also be said to them : If you say that there are under 
His authority things He does not will, there exist, in that case, under 
His authority things of which He disapproves. They will certainly 
answer yes. Then it may be said to them : And so if there are under 
His authority things of which He disapproves [p. 48] you cannot deny 
that there are under His authority things the existence of which He 
forbids. Wherefore, if they make a reply to this, the answer is: Then 
disobedience exists, whether God wishes or forbids it; and this is an 
attribute of weakness and poverty. May God be very f ar above that ! 

Answer, It may also be said to them : Are tiaere not, among the things 
human beings do, that at which God is wrathful, and that f or which 
when they do it God is angry with them; and therefore they anger Him 
and make Him wrathful? They will certainly answer yes. Wherefore, 
it may be.said to them: Then, if human beings do what He does not will 
and that of which He disapproves, they certainly make Him disapprove ; 
and this is an attribute of power. May God be very f ar above that! 

Ansiver. It may also be said to them : Has not God said, " Poer of 
what He wills"?^"^ They will certainly answer yes. Wherefore, it may 
be said to them: Then he who thinks that God does what He does not 
will, and that He wills results of His actiön that do not come to pass, 
must admit that this happens, and God is unmindf ui and negligent of it, 
or that He is subject to weakness and inadequacy to prevent what He 
does not will. They will certainly answer yes. Therefore, it may be 
said to them: Then likewise he who thinks that there is under God's 
authority what He does not will on the part of human beings, must 
admit one of two things : either that he thinks this is the result of care- 
lessness or neglect, or that he thinks He is subject to weakness and 
inadequacy to prevent what He does not will. 

Another anstver. It may also be said to them : Does not he who thinks 
that God does what He does not know, accuse God of an ignorance that is 
not appropriate to Him? They will certainly answer yes. Therefore. 
it may be said to them: Then likewise he who thinks that human beings 
do what He does not wisli, must admit that he accuses God of careless- 
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ness and inadequacy to effect what He wills. And so, if they say yes, 
the answer is: And likewise he who thinks that human beings do what 
God does not know must accuse God of ignorance. They will certainly 
answer yes. Therefore, it may be said to them : And so likewise, if f rom 
the existence of a deed that God has done, not willing it, it necessarily 
foUows that there is neglect, or weakness and inadequacy to effect what 
He wills, then likewise if there is, on the part of one who is not He, 
what He does not will, the assertion of the existence of carelessness and 
neglect, or of weakness and inadequacy to effect what He wills, neces- 
sarily f ollows ; f or there is no difference in this respect between what is 
done by Him and what is done by one who is not He. 

Another answer. It may also be said to them : If there is under the 
authority of God what He does not will, yet He knows it [p. 49] and is 
not subject to weakness and inadequacy to effect what He wills, you 
cannot deny that there is under His authority what He does not know, 
yet He is not subject to loss. Therefore, if this is impossible, what you 
believe is impossible. 

Another questim. If anybody says, " Why do you believe that God 
wills that everything that exists should exist, and that all that which 
does not exist should not exist?," the answer is: The proof of it is the 
fact that the argument makes it clear that God creates infidelity and 
disobedience, and we are going to explain this further on in our book; 
and, since God must be the creator of those things, He must be the willer 
of them, beeause He cannot create what He does not will. 

Another answer. There cannot be, under the authority of God, any 
acquisition {ihtisal))'^^^ on the part of human beings that God does not 
will, just as there cannot be any universally recognized act of God*s ówn 
that He does not will, beeause, if any act of His occurred without His 
knowing it, it would imply a lack in God, and the same thing would be 
true if any human act öecürred without His knowing it. Therefore, in 
the same way, no human act can occur without His willing it, beeause 
that would imply that it occurred out of carelessness and neglect or out of 
weakness and inadequacy on His part to effect what He wills, just as that 
would necessarily be true if there occurred any universally recognized act 
of God's that He did not will. Besides, if disobedience existed without 
His wishing it to exist, He would disapprove of and forbid its existence, 
and it would necessarily be true that disobedience was in existence 
whether God wished or forbade it, and this is an attribute of weakness. 
May God be very far above tliat ! We have made it clear that God eter- 
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nally really wills what He really knowBraM so, since infidelity is among 
the things that exist and He knows it, then He wills it to exist. 

Answer. It may also be said to them: If God knows that infidelity 
will be and wills it not to be, what He knows is contrary to what He 
knows; bnt if that is impossible, He wills what He knows to be as He 
knows. 

Answer. It may also be said to them: Why do you deny that God 
wiUs the infidelity that He knows will be, to be fonl, corrupt, seH- 
contradictory, contrary to faith? If they say, «Becanse the willer of 
folly is foolish," the answer is : Why do you believe it? Has not God told 
us, concerning the son of Adam, that he said to his brother, " Even if 
thou stretch forth thine hand against me to slay me, I will not stretch 
forth my hand against thee to slay thee. Tmly I f ear God, the Lord of 
the Worlds. Yea, rather would I that thou shouldst bear my sin and 
thine own sin, and that thou become an inmate of Heil " ? *°° And so he 
willed not to kill his brother, that he might not be punished, but willed 
that his brother should kiU him. so that he might bear the sin of his 
murder for him and the rest of [p. 50] his sins that were upon him, 
and so become an inmate of Heil; wherefore, he willed his brother*s act 
of murder, which is folly, but was not foolish because of it. Then why 
do you think that, if God wills the folly of men, it necessarily f oUows 
that He Himself is to be charged with it? 

Answer. It may also be said to them : Joseph said, " O my Lord ! I 
prefer the prison to compliance with their bidding"*"^ and their im- 
^prisonment of him is disobedience ; wherefore he willed disobedience, 
which is their imprisonment of him, and did not will to do their bidding, 
but was not foolish because of it. Then you eannot deny that the 
Creator is not necessarily foolish if He wills the folly of men, simply 
because it is abominable on their part and contrary to obedience. 

Another question. It may also be said to them : Is not any of us who 
sees the crimes of the Muslims foolish? But God sees them and is 
not to be accusèd of folly— is it not certainly so? Then it may be said 
to them : Then you eannot deny that any of us who wills folly is foolish, 
but God wills the folly of the foolish, yet is not to be aceused of being 
foolish. May God be above that! 

Another question. It may also be said to them: Among us a foolish 
man is foolish only when he wills folly, because it is forbidden him and 
he is under the law (sari'ah) of someone above him who defines and 
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prescribes his actions; and therefore, since he does what is forbidden 
him he is foolish. But the Lord of the Worlds is not under a saH'ah 
and there is not above Him anyone who defines and prescribes His 
actions and there is not above Him a revealer, or an inaccessible one, or 
a commander, or a rebuker; and therefore it does not necessarily follow 
that, since He wills it, He is a reprobate and is to be aceused of folly. 

Question. It may also be said to them: Is not any man foolish who 
leaves the issue free between his servants and his handmaids who commit 
fornication with one another, when he is not powerless to separate them? 
But the Lord of the Worlds leaves the issue free between His servants 
and handmaids who commit fornication one with another, although 
He has the power to separate them, yet He is not foolish. Likewise a 
man who wills foUy is foolish, but the Lord of the Worlds wills foUy, yet 
is not foolish. 

Another question. It may also be said to them: A man who wUls 
obedience to God is obedient, gust as anyone who wills folly is foolish; 
but the Lord of the Worlds wills obedience, yet is not obedient, and 
hence, in like manner, He wills folly, yet is not foolish. 

[p 61] Another question, It may also be said to them : God said, " If 
God had wished, they would not have wrangled,» "^ and thus He^says 
that if He had wished them not to wrangle, «they would not have 
wran-led» He says, «but God does what He wills ""^^ in the way of 
fightrng, and therefore, since fighting takes place, He wishes it, just as 
when He said, '-'but though they should return, they would surely go 
back to that which was forbidden them," "* and thus He makes it neces- 
sarily true that, if the return were to the world, they would surely go 
back to infidelity, and that since He does not cause them to return to 
the world, they do not go back; and therefore, in the same way, if He had 
wished that they should not wrangle, they would not have wrangled, but 
since they do wrangle, He wishes them to wrangle. 

Another question. It may also be said to them: God said, " Had We 
wished, We had certainly given to every soul its guidance. But ^ue 
shall be the word which hath gone forth from Me-I will surely fill Heli 
with ;mn and men together ; " "'' and since the word concerning that is 
true He does not wish to give every soul its guidance (because He 
simply does not give it its guidance, since the word concemiDg the 
punishment of the infidels is true) : and since He does not will it, Ho 
wishes them to err. Therefore, if they say, "The meaning of that is 



*«* Ibid. 2. 254. 
*"»L. c. 



"• Ibid. 6. 28. 
♦" Ibid. 32. 13. 
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' If We had wished, We should certainly have f orced them to be guided 
and compelled them to it/ " the answer is: ^heii, since He foxces the^^ 
to be guided and compels them to it, are they gmded? -« Wherefore, rf 
they say yes, the answer is: Then if, since He makes guidance, they are 
guTded, you cannot deny that if He makes the mfidehty of the^-fi^^els 
thev are infidels. (This is fatal to their belief because they hmk that 
nobody except an infidel makes infidelity.) It may also be said to them : 
m what -' way would their perseverance be guidance, if He gave it to 
hem and wished it for them? ^heref ore, if they say " Bydefence 
(üja;)r the answer is: If He defend. them and enables them to perse- 
iere/does what they do because of the defence avaü them? If they say 
yes, the answer is: Then, since He tells ns that if He had w.shed, He 
wonld have given them guidance (nnless there is no truthfulness on His 
part in the statement that He will fill Jahannam), and smce, if He de- 
Lded them, it would not avail them and would not avert pumshment 
from them (Just as Pharaoh's words that he spoke at the drownmg and 
the defence did not avail him), then there is no meaning in your words 
because, unless there is no truth in the words « Certamly every soul 
would have been given its guidance,»-- the giving of guidance, m the 
way you believe, does not avert punishment. 

Another question. It may also be said to them: God said, « Should 
God bestow abundance upon His servants, they might act wantonly on 
the earth " ^°* and " But for f ear that all mankind would have beeome a 
sinde people (of unbelievers), verily We would certainly have given 
to those who believe not in the God of Mercy roofs of silver to their 
houses." "O And so He tells us that, were it not that mankind would 
all be infidels ""He would bestow abundance upon the infidels and put 
roofs of silver' on their houses; nevertheless *" He does not bestow abun- 
dance upon them and does not give the infidels roofs of silver. Then 
YOU cannot deny that, if He did not will [p. 52] the infidels to disbelieve, 
He would not create them, although He knows that if He creates them 
they will be unbelievers, just as, if He willed that mankind should all be 
infidels,"^ He would certainly give the infidels roofs of silver and stairs 
to asceLd by; nevertheless*»^ He does not give the infidels roofs of 
silver and stairs to ascend by, in order that mankind may not all be 
infidels, since it is known to Him that, if He did not follow that course, 
they would certainly all be infidels. 



ioa [j . K tiiey are jjuided." 
*•" ƒ/ niisprints ^t for (^\ 
'««QiirTm 32. 13. 
"• Ibid. 42, 20. 



<» Ibid. 43. 32. 

*"^/ qmits. See iioU ad loc. (07). 
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T^..lA<r» PnwrPRNING THE PREDBSTINATION OF 
CHAPTEE CONTAINING THE Kcdam ^^^^^^J" .j,^ ^^^ ^^^ 

THE WOBKS OP HUMAK BEINGS AND THE GapACITY AND THE 
JUSTIFICATION AND THE CONDEMNATION."' 

n .., be sai. to the X^'i:^ ^Z^^.'^^^otZ^^^Zl 

l:^r.ot,ivethLpowe.o,e,a«..^^^^^^^ 
Thpre ia no doubt about the answer to tnai. ïrneic , j 

rr.™ • Theü if He gives them the power"' to be mfidels, He has the 
to them. Then, 'fj'f.f j y,,^ ^a « He has the power to create 
^Z\^ r^em- you do nöt p^ove that the doctrine of the creation 
'f tdeUtv for ftemT"» co^t. self-contradictory, and false. God 
ltfd%oerrf wh^t He wüll" - and if infidelity is among the 
thto.a He wüls, He makea it and predetermines it and retoe» he 
TF, .1! lift „f ffpace It may be said to them: Haa not God the 
'"* . Wow noon Hh er ataes such abundance that, if He gave it 
TZ^ Cwol a^dyTct wantonly, and to do to them a thing of 
IrXraoter that, if He did it to the infidels they would surely d - 
ur „ TT^ has said "Should God bestow abundance upon His ser- 
vlnrC m gh't-ntLy on the earth," "' and, " But for fear that 
rm;IÏnd would have hecome a single peóple (of unbehevcrs) , ven y 
WeTuld certainly have given to thoae who beheve not m the God of 
Mercy roofs of silver t« their housea » «"-the versea? They wiU cer- 
S aCer yes; wherefore it may be said to them: Then you cannot 
toy'hTt Hehaa Ihe power to give them such grace that, rf He gave .t to 
them they would certainly all believe, just as He has the power to do 
to torn a thing c£ such character that, if He did it to them, they would 

"SHue^^ion. It may also be said to them: Has not God aaid 
"But for the goodnesa and mercy of God towards you, ye would hav 
foliowed Satan! except a few,""» and, "but for the goodness of God 
towarda you, a^d Hia mercy, no ono of you would have heen cleansed 
folevcr"' «» He has also said, «And he shall look and see him m the 
rn^dat of Heil," «' meaning " in the middle of Heil." He has also aaid 
"By God, thou hadat almoat caused me to perish, and, but for the 



*'* Read 



iastead of " tajwiiz^ 



iajunr 

"* H iiiiHprints J f<n' J - ....*,, ,.; 

... 17 ■ " Whv do you aBsert that He creates their infldchty . . 
".Qur'iln 11.109. "■ Ibid. 43. 3» '" ™ 

...Ibid. 42.20. '"Ibid. 4.8.5 



Ibid. 24.21. 
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favor *2^ of my hoid*^^ I had surely been of these who have been brought 
(with thee into torment)/'*^' What is the goodness He did to the 
faithful, of which it is true that, if He had not done it, they would 
surely have foliowed Satan, and, if He had not done it, none of them 
would have been cleansed f orever ? And what is the grace, of which it is 
true that, if He had not given it, he would surely have been of those who 
have been brought into torment? Is it a thing that He did not do to 
the infidels, hut did exclusively to the faithful? Wherefore, if they say 
yes, they abandon their belief and assert that God gives grace [p. 53] 
and goodness to the faithful, to whom He gives all grace and goodness 
when He creates them, and does not vouchsaf e similar things to the 
infidels; and if they say this, they speak the truth. But if they say, 
" God does it at the same time to the infidels : when He does it to the 
faithful, He does it to them," then, if God does it at the same time to 
the infidels, yet they are not cleansed but follow Satan and are brought 
into Heil, is it also possible for Him to say to the faithfid, " Unless I 
had created for you hands and f eet, you would surely have foliowed 
Satan,'* when He creates hands and f eet for the infidels, yét they follow 
Satan? Wherefore, if they say, "It is impossible," the answer is: Like- 
wise what you say is impossible; and this makes it clear that God gives 
exclusively to the faithful such favpr and grace and direction as He does 
not give to the infidels, and preférs the faithful to them. 

QUESTION CONCBRNING THE CaPACITT.*" 

It may also be said to them : Is not the capacity to believe a gracious 
gift of God's and a favor and a kind act on His part? WherefOre, if 
they say yes, the answer is : Then you cannot deny that it is grace and 
direction. There is no doubt about the answer to that. It may also 
be said to them : Therefore, if the infidels have the power to believe, 
you cannot deny that they are given grace to believe. But if they were 
given grace and directed, they would surely be commendable ; and since 

*" E omitB. *" Qur'an 37- 54, 55. 

*'* For the viewa of the Mu'tazilah on this question see Maqalat 229 ff. " The 
Mu'tazilah agree that the capacity exists before the act, and that it is the 
power to do it or its opposite, and that it is not the cause of the act. They all 
deny that God makes obligatory for a human being what he has not the power 
to do" {ibid. 230). See also ibid, 42 ff., 72, 73. Their more recondite discuasions 
of the capacity and related matters belong to the " obscure and refined of the 
kalam." Al-AS'arl discharges competently enough hia task of proving that the 
Mu'tazilite position is not the position of Islam, but he does not close with the 
real problem, that of God's seBming injustice in requiring of man what the latter 
cannot render. 
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that is impossible, it is impossible for them to have the power to believe • 
and it necessarily foUows that God gives the power to believe exclusively 
to the faithful. 

Another question, It may be said to them : If the power to disbelieve 
were the power to believe, the power to disbelieve would be desired of 
God. But since we see the faithful desiring of God the power to believe 
and shunning the power to disbelieve, we know that what they desire is 
not what they shun. 

Another question. It may also be said to them: Teil us about the 
ability to believe — is it not a favor from God? They will cextainly 
answer yes. Then it may be said to them : And so is not the bestowal of 
favors a power that belongs to the Bestower of favors, by which He both 
bestows and withholds favors?*" There is nö doubt of an aflSrma- 
tive answer to that,*^' because it is the distinction between favor and 
merit. It may also be said to them: It belongs to the Bestower of 
favors, if He enjoins faith, to suspend His power of bèstowing favors 
and not bestow favors by it, and so to enjoin faith upon them, even if 
He deserts them and does not give them the ability to believe; and this is 
our belief and our opinion. 

Answer. It may also be said to them: Has God power over the grace 
He gives the infidels, [p. 54] so that they may be faithful? Wherefore 
if they say no, they assert God's impotence. May God be very f ar above 
that ! But if they say, "Yes, He has power over it, and if He gave them 
grace, they would surely believe," they abandon their belief and believe 
the truth. 

Question. If they ask concern ing God's words " God willeth not in- 
justice to His servants"*^^ and concerning His words "God willeth 
not injustice to the worlds," *=^ the answer is : lts meaning is that He 
wiils not to do them injustice, because He said, " God does not will injus- 
tice to them ;" but He did not say, " He does not will their injustice to- 
each other," and therefore He does not will to do them injustice, even if 
He wills their injustice to each other, that is, He does not will to do them 
injustice, even if He wills that they do each other injustice. 

Question. If they ask concerning God's words " no defect canst thou 
see in the creation of the Merciful," «s ^^^ ^^^^ « Infidelity is a defect, 
and so how can it belong to the creation of God ?," the answer coDcern- 
ing it is that God said, "... who hath created seven heavens, one abóve 



*" II: " There is no doubt of the answer to that.' 
'" QurTin 40. 33. "^ Ibid. 3. 104. 



"* Ibid. 67. 3. 
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another No defect canst tliou see in the creation of the Merciful. Re- 
peat the gaze. Seest thou a single tlaw? Then twice more repeat the 
Lze Thy gaze shall return to thee dulled and weary;»*"» wherefore 
He merely means in this passage «And thou shalt not see m the 
heavens any flaw » because He mentions the creation of the heavens but 
does not mention infidelity; and if this is in accordance with our belief, 
their belief is false. 

Answer It may also be said to them: Do you recognize that God 
eave a gracious gift to Abü Bakr the Veracious, which He gave to him 
particularly, and not to Abü Jahl/- originally? Wherefore, if they say 
no their belief is vile; but if they say yes, they abandon their opimons, 
because they do not beiieve that God bestowed a particular favor upon 
the f aithful originally that He did not bestow upon the mfidels. 

Question. If they ask concerning God's words « We have not created 
the heavens and the earth and what is between them for nought, ^^ 
and say "This verse proves that God does not create what is useless 
the answer concerning it is that God had in mind the falsification of the 
polytheists who say, " There is no resurrection, or quickenmg, or restora- 
tion- and so He said, "I have not created them in such wise that I 
shall not reward him who obeys Me, and punish him who disobeys Me - 
such as the infidels who thought that there was no resurrection, or 
quickening, or reward, or punishment. Do you not agree that He said 
« That is the thought of the infidels; but woe to the infidels because of 
the fire ' " «^ and explained it by His words " Shall We treat those who 
beiieve and do the things that are right like those who propagate eyil 
rn 551 on earth? Shall We treat the God-fearing like the impious.-', 
that is, *'We do not make them equal by destroying them all or restoring 
them, that their way should be one way "? 

Queslion. U they ask concerning God^s words " Whatever good 
bctideth thee is from God, and whatever ev il betideth thee is from 
thvself '^ '^* the answer concerning that is that God said, " And if good 
betide them," (meaning "abundance" and «good fortune") "they say, 
^This is from God,* and if evil betide them," (meaning poor sod, 
"drought," and «mishaps") «they say/ This is from thee^' (that is, 
" by thine ill luck ") , and then God said, " O Muhammad, 'Say, All is 

-«This Tuime, " f athcr of folly." was given to 'Amr >bn H.sun,, one of the 
Prophet's bittcrest encmies. 

-Qur-an38.2«. -Ibid. 38. 27. 

--L. c. "'Ibid. 4.81. 
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from God. But what hath come to these people that they are not near 
to understanding what is told them ?,"'**"= with reference to their 
words «Whatever good befalls thee is from God, and whatever evil 
befalls thee is from thyself," and so He struck out their words, because 
the speech that precedes proves it, for the Qur'an does not contradict 
itself, and He cannot say, in the one verse, that all is from God, and 
then say, in the other verse, which follows it, that all ie not from God, in 
such wise that what betides men is not what betides them; and this 
makes clear the falsity of their dependence on this verse, and makes the 
proof against them a necessary consequence. 

Question. If they ask concerning God's words "I have not created 
jinn and men, but that they should worship me," «» the answer concern- 
Ing that is that God means only the f aithful and not the infidels, because 
He tells us that He creates for Jahannam most of His creatures; and 
so those He creates for Jahannam He reckons and numbers, and writes 
them down by their names and the names of their fathers and their 
mothers, but does not do these things to those He creates for His 
worship- 

Question Concerning the Imposïtion of Religious 
Obligations (tahllf).*" 

It may be said to them : Has not God imposed it as an obligation upon 
the infidels that they hearken to the truth, and receive it, and beiieve in 
God? They will Certainly say yes. Then it may be said to them: And 
so God has said, "They were not able to hearken," "« and, «and who^ 
had no power to hear," *^^ and has imposed upon them the obligation of 
hearkening to the truth. 

Answer. It may be said to them : Has not God said, « On the day 
when legs shall be bared, and they shall be called upon to worship and 
shall not be able"?*" Does not God command them to worship in the 
next life? We are told in the halar that He will place in the loins of 
the hypocrites as it were slabs of stone, and they will not be able to 
worship, and this is a proof of what we beiieve, namely, that it is not 
necessary for God, if He commands them, to enable them to fulfil His 
commandment; and this shows the falsity of the belief of the Qadariyyah. 

*" Ibid. 4. 80. *■" Ili"l- •''l- ■'^"• 

*'' This term was later givcn a wider applioation, so that it inoluded not only 
the obligation to bolicve, but also the duty tn understand what wns believcd {sec 
Macdonald, Mnslim Theology 317). 

"» Qur'an 11. 22. *■" Ibid. 18. 101 . '*" Ihid. 08. 42. 
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[p. 56] QüESTION CONCEBNING THE TORTÜBE OF InFANTS."^ 

It may also be said to them: Does not God torture infants in this 
world with the torture He causes to bef all them-as, f or example, leprosy 
which cuts off their hands and their f eet, and other things besides with 
whieh He tortures them-and is that not seemly and legitimate? Where- 
fore if they say yes, the answer is: Then/if these things are just, you 
cannot deny that He tortures them in the next life, and that it is just 
on His part. Then if they say, "He tortures them in this world that 
their fathera may take warning by them," the answer is: And so, it He 
^oes it to them in this world that their fathers may take warnmg by 
them, and it is just on His part, why does He not torture the infants of 
the infidels in the next life,*« in order to distress their fathers by their 
tortures, and why is that not just on His part? It is said in the habar: 
^' A fire wiU be kindled for the infants on the Day of Eesurrection, and 
then it will be said to them, 'Rush headlong into it,' and whoso rushes 
headlong into it I wiU cause to enter Paradise, and whoso does not 
rush headlong into it, I wiU cause to enter Heil." "» 

Question. It has been said coneeming infants, and related on the 
authority of the Apostle, that the Banu Ismall— their *" . . . m Heil. . . . 
Answer, It may also be said to them: Has not God said, "Let the 
hands of Abü Lahab perish, and let himself perish! His ^«alth and 
his gains shall avail him not. Burned shall he be at the fiery flame I ? 
He commanded him, nevertheless, to believe, but He must have known 
that he would not believe. God is aincere in saying of him that he would 
not believe; nevertheless, He commanded him to believe, for faith and 
the knowledge that it will not exist do not exist together. Nobody has 
the power to believe although He knows that he will not believe; and 
since this is so. God has enjoined upon Abü Lahab a thing he is power- 
less to do, because He commands him to believe, yet He knows that he 
will not believe, 

Question, It may also be said to them: Does not God enjoin faith 

'" Maqam 253: " Most of the Mu'tazüah believe that God tortures them as an 
<.xample to adults and aftcrwards makes it up to them; for if He did not make it 
„p to them, His torturing them would be an injustice." See also ibid. 55, 56, UI, 

Ï25, 120. ,.^. V 1 ^1 

"«Ahmad ibn Hanbal {Musttad VI 208) records a tradition in which the 

Prophct says to 'A-igah, regardinrr the children of the polytheists, " If I wish, 

I can let you hear their crics in Heil." 

"»0n this question cf. Sehreiner, " Zur Geschichte des Aé'aritenthums " 105 f. 
^" The letters omitted give no sense. The text of this question is detective. 

Soe note to E ad loc. "' Q^r'ön 111. 1-3. 
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upon one He knows will not believe ? Wheref ore if they say yes, it may 
be said to them: Then you have the power to believe and it comes easily 
to you ! If they say no, they agree, but if they say yes, they think that 
men have power to depart from the knowledge of God. May God be 
very f ar above that ! 

Keply to the Mu'tazilah. 

Abü '1-Hasan al-AS'ari said: It may also be said to them: Do not the 
Magians assert that Satan has power over evil, over which Grod has not 
power, and are they not infidels because they believe this? They wül 
certainly answer [p. 57] yes, Therefore it may be said to them : Then 
since you think that the infidels have power over infidelity, but God has 
not power over it, you exceed the Magians in their belief, because you 
believe, with them, that Satan has power over evil and God has not ppwer 
over it. This is among the things that the hahar related on the authority 
of the Apostle of God explains : " The Qadariyyah are the Magians of 
this Community;" and they are "the Magians of this Cömmuniiy" only 
because they hold the belièfs of the Magians. 

Qiiestion, The Qadariyyah think that we merit the name "qadar" 
because we believe that God decrees evil and infidelity; wheref ore he who 
asserts the existence of the qadar is a Qadari, and not he who does not 
assert it. Therefore it may be said to them: The'^ö^^^ is he who 
asserts that he himself and not his Lord has the g(w?ar, and that he, and 
not his Creator, decrees his deeds. That is the usage of the pure Arabic, 
because the goldsmith is he who asserts that he does goldsmith's work, 
and not he who says that it is done for him, and the carpenter is he who 
makes carpentry his business, and not he who asserts that carpenter's 
work is done for him. Therefore, since you assert that you, and not your 
Lord, decree your works and do them, you must be Qadariyyah; but we 
are not Qadariyyah, because we do not make the works our business 
instead of our Lord's, and we do not believe that we decree them, and 
not He ; but we believe that they are decreed for us. 

Answer. It may alsö be said to them: If he who asserts that God 
decrees is a Qadari, then you must admit, since you think that God 
decrees the heavens and the earth, and decrees acts of obedience, that 
you are Qadariyyah ; but since you are not compelled to admit this, your 
belief is false, and your argument contradicts itself . 
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QUESTION CONCERNINQ THE SeALING.*** 

It may be said to them: Has not God said, «their hearts and te 
ears hath God sealed np, and over their ears is a covermg, ^^^^ ^nd 
whom God shall please to guide, that man's breast wiU He open to Islam , 
but whom He shall please to mislead, strait and narrow wiU He make h.s 
breast "^**« Then teil us about those whose hearts and ears God has 
sealed-do you think that He guides them, and opens their breasts to 
Islam, and yet canses them to err? Wherefore, if they say yes, th.ir 
belief is self-contradictory. How can the lock, of which God spoke. 
«Are locks npon their hearts?»-« exist with the openmg, and the 
straitening with the capacity, and guidance with error ? If these things 
exist together, orthodoxy and heterodoxy, which is the opposite of ortho- 
doxy, can exist together, and infidelity and faith together, m one heart 
But if this is impossible, what you believe is impossible. Then, if they 
sav « The sealing and the straitening and error— it is not possible for 
them to exist together with God's opening of the breast," the answer is: 
And likewise guidance does not exist together with error; [p. 58] and 
since this is so, God does not open the breaste of the infide s to f aith, but 
on the contrary seals their hearts and locks them to the truth and 
hardens them, as when the Prophet of God, Moses, wished ill to his peo- 
ple and said, "O our Lord, cönfound their riches and ïj^rden therr 
hearte, that they may not believe until they see the grievous torment 
(God has also said, "The prayer of you both is heard") -" and God 
has said, speaking of the infidels, that they said, " Our hearts are under 
shelter from thy teachings, and in our ears is a deafness, and between us 
and thee there is a veil;"''^== and therefore, since God creates the shelter 
in their hearts, and the lock, and the going astray (because God said 
«And when they went astray, God led their hearts astray"),"' and 
the sealing and the straightening of the breasts, then enjoins faith upon 
them that He knows will not exist, He enjoins upon them that of which 

"•" The Mu'tazilah disagrcc eoneerning that question and there are two views: 
(a) Bome think that the sealing and the marking (tab') of the inMcls' heart. 
are the witness and the deciaion that they do not believe, but those thmgs do not 
prevent them from believing; (b) and certain ones «ay, 'The seahng and the 
marking are a blackne«. in the hoart. just as it is said that a «word .s marked 
itaU'a) when it is rusted; nevcrtheless, those things do not prevont thon. fron. 
doing what God has co.nmanded then, to do.' They also say, 'God n.akes those 
things a n,ark for then, by which n.ark in their hearts the angels d.st.ngn.sh 
the friends of God from Ilia encmies ' " (Mnqalat 2.'>9). 

*" Qnr'nn 2. (i. ,^ari-iA^A 

-lbid.r..l2ó. -Ibid. 10.88. -Ib.d.41.4. 

-Ibid. 47.2(i. -Ibid. 10.80. -Ibid.fil.o. 
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they are not capable. Since God creates in their hearts such straitening 
against faith as we have mentioned, then is the straitening against 
faith anything except the unbelief that is in their hearts? This makes 
it clear that God creates their unbelief and their disobedience. 

Answer, It may also be said to them: God said to His Prophet, «and 
had We not settled thee, thou hadst well nigh leaned to them a little ; » *"* 
and He said, speaking of Joseph, « But she longed for him, and he had 
longed for her, had he not seen a token from his Lord." ''' Now mf orm 
us coneerning that settlement and token— does God do it, or-what is like 
it to the infidels? Wherefore, if they say no, they abandon belief m the 
qadar; but if they say yes, the answer is: Then, since the settlement 
keeps the Prophet from leaning to them, if God does it to the infidels, 
they must be settled and kept from infidelity; but, since they are not 
dissociated from infidelity, it is simply not true that He givës them any 
such settlement as He gave the Prophet— which settlement kept him 
from leaning to the infidels. 

Question Conceening the Eeservation {istitna') .*^^ 
It may be said to them: Teil us about a man's seeking of another 
what is due him, and the latter's saying to him, " By God, I will surely 
give it thee tomorrow, if God wishes"— does not God wish him to give 
the other man his due? Then, if they say yes, it may be said to them: 
Do you not think that, if the morrow comes and he does not give him 
his due, he does not violate his oath? They will eertainly answer jes.*^' 
Then it may be said to them: But, if God wished him to give the other 
man his due, he would eertainly violate his oath if he did not give it to 
him, just as, if he said, " By God, I will give thee thy due when dawn 
comes on the morrow," and then it eame and he did not give it to him, he 
would be a violator of his oath. 

Question Cöncerning the Appointeh Terms."*"^ 
It may be said to them : Has not God said, « And when their appointed 
term has come, they shall not retard it an hour, [p. 59] and they shall 

"Mbid. 17.76. "»ïbid. 12.24. 

«•The name given to the practicc of appending to a statement the words if 
God wills." The word was also applied to Göd's making an exception to a rcvela- 
tion or allowing Himsclf an alternative— a question discussed among the Murji'ah 
(Maqalat UAÏÏ.). 

*" Meaning " We think that he does not violate his oath." 

"« " The Mn'tazilah disagree coneerning that question and hold two different 
beliefs: (a) most of the Mu'tazÜah say, 'The appointed term is tiie tinie at 
which, God knows, a man will die or be killed, and therefore, if he is killed, he 
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not advance it • " «« and has He not also said, « And by no means will 
God delav a soul when its appointed term has come .'' iney wiu 
uoa aeiay a ^„ Ap snid to them • Then teil us about him 

no, thf aniwer is: Then what- is the appoinW ten» ol ^^ --^ered 
peréon? And so, il they say, " The time at wh.ch, God knew if he 
had not been killed, he would have married a woman, whom He knew 
to be the woman destined te bim, even thongh he did not actually mar^ 
her" and, " When, it was known to God,'" if he had not been killed, 
bnt had ^urvived, he would ha,e disbelieved, that Hdl would be h»s 
home " "» since this is impossible, it is impossible that the time to which 
he i^B not attain shonld be a term appointed te him, inasmuch as these 
words do not support the words of God " And when their appomted term 
has come, they shall not retard it an hour. and they shall not advance 

Another question. It may also be said to them: If the slayer, accord- 
ing to you, has the power not to kiU his victim (and, in that case of 
course, the latter would go on living), then he has the power to ent short 
his appointed term and send him on before his appomted term, and he 
has the power to retard him from his appointed term; and so man, 
•iccording to your belief, has the power to anticipate the appointed terms 
of human beings and to retard them, and has the power to eause human 

is killed at his appointed term, and if he dies, he dies at his appointed term; ' 
while (b) certain ignorant members of the sect stand alone in thinkinfr that 
tlie time until whifh, God knows, a man will survive, if he is not killed, and not 
the time at which he is killed, is his appointed term. 

" Those who tliink that the appointed term is the time at which, God knows. a 
,nan will die or be killed, disagree as to the person who is killed whether, if 
he were not killed, he would die or not; and there are th ree belief s: ^) ««-« 
helieve that the man would die at this time, even if he were not killed the bel ef 
„r Abu '1-Hudayl) ; (b) others believe that, if the murderer did not kiU him he 
n'isUt either die or live; (c) still others regard the second belief as impossible 
(Magfliö* 256, 257, and notes). ^ .. ,, » i * " 

-Our-an7 32. "^Ibid. 03. 11. - Literally, " wheu? 

-» The nunctuation in these two places indicates what I conceive to be the rea 
Honse of the Arabic. If we translate " When it was known to God that, etc, it 
is Tmplied that the matter in question became known to God at a certain time. 
Since God's knowlcdge is cternal, this is impossible. 

^''^Cf. Introtluction, 27. . , . j.,- „„+ 

"* Our-nn 7 32. Common sensc is certainly on al-ArarI's side in this argument 
A„ appointed term that the person for whom it has been appointed does not 
reach or pasjes is simply not an appointed term. 
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beings to survive and make them attain, and to send f orth their spirits; 
and this is heterodoxy in the Religion. 

Question Concebning the Peovision of Sustenange.«= 
It may also be said to them : Teil us about him who takes f ood by f orce 
and eats it as a f orbidden thing-has God provided him with that f or- 
bidden thing as sustenance? Then, if they say yes, they abandon the 
qadar: hut if they say no, the answer is: Then he who eats the foTbiaden 
thing all his life— God does not provide him with anythmg with which 
to nourish his body. It may be said to them: If somebody else forees 
that food upon him and makes him eat it until he dies-then this man, 
and not God, is a provider, according to you. (This is a conf ession on 
their part that creatures have two providers, one of them providmg the 
permitted, the other the f orbidden, and that men's flesh grows and their 
iones wax strong. God not providing for them that with whieh they 
are nourished.) But since you say that God does not provide him with 
the forbidden, you must admit that God does not f eed him with it and 
does not make it maintenance for his body, and that his flesh and his 
body subsist and his bones wax strong by another than God, who is the 
one who provides him with the forbidden; and this is great mfidelity, if, 
indeed, they are borne with at all. 

Another Question Concebning the Peovision of Sustenance. 

It may also be said to them : Why do you deny that God provides the 
forbidden? Therefore, if they say, "Because, if He provided the for- 
bidden, He would transfer the ownership of the forbidden," it may be 
.aid to them : Teil us about the infant who is nourished by his mother s 
milk, and about the beast that feeds upon the hay-who provides them 
with those things? If they say, " God," the answer is : Does He transfer 
the ownership to them? [p. 60] does He transfer it to the beast? But 
if they say no, the answer is: Then why do you think that, if He pro- 
vides the forbidden, He transfers the ownership of the forbidden, when 
God sometimes provides a thing without transferring its ownership. 
It may also be said to them : Does God give man power to do the forbid- 

... » The Mu'tazilah believe that . . . the provision of sustenance is God's pro- 
vision and therefore he who deprives a man of goods or food and devours it 
devours what God has provided for another and not for him. They all thmk that 
Ood does not provide the forbidden, just as He does not transfer the ownerslnp 
.f the forbidden, and that God provides with sustenance only those ta whom lie 
transfers the ownership of the things He gives and not those who take them 
forcibly" (Maqalat 2ö7 and notes), 
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den and not transfer its ownership to him? And so, if they say yes it 
may be said to them: Then you cannot deny that He provides him with 
the forbidden, even if He does not transfer its ownership to him. 

Answer. It may be said to them : If the grace of the faithf ui is God's 
work, you cannot deny that the desertion of the infidels proceeds from 
God /and if not, then, if you think that God gives the mfidels the help 
of His grace that they may believe, you ought to say, He preserves them 
from infidelity." But how can He preserve them from mfidelity, when 
infidelity on their part oceurs? H, on the other hand, they assert that 
God deserts them, the answer is: Then is not desertion on the part of 
God the infidelity that He creates in them? If they say yes, they agree 
and if they say no, the answer is : Then what is that desertion He creates ? 
If thev say "His leaving f ree the issue between them and mfidelity, 
the answer is: Is it not part of your belief that God leaves the issue free 
between the faithful and infidelity? If they say yes, the answer is: 
Then if the desertion is leaving the issue free between them and mfi- 
delity YOU must admit that He deserts the faithful because He leaves 
the issue free between them and infidelity; and this is a departure from 
the Eeligion. They will undoubtedly assert that God gives them over to 
the infidelity that He creates in them, and therefore they give up belief 
in the qadar. 

Question. If anyone of the people of the qadar asks, " Is a human 
being ever so placed that he has not either a benefit, f or which he must 
thank God, or a trial, patience towards which is necessary for him.", 
the answer is: A human being is never without a benefit or a trial; and 
he must thank God for the benefit, but trials are of two sorts : some 
requiring patience (such as sickness and diseases and similar thmgs), 
and others requiring complete separation from them (such as mfidelity 
and disobedience). 

Question. If they ask, "Which is better: the good or he who is the 
source of the good?," the answer is: He the good from whom^confers 
benefits by his agency, is better than the good. On the other hand, if 
they say " Which is worse : evil or he who is the source of the evil r', the 
answer is- He the evil from whom does wrong by his agency, is worse 
than evil Nevertheless, evil comes from God as a creature, but is just 
by His agency; and in view of that wc are not compelled to admit wliat 
is implied in your question,^«« inasmuch as you contradict your prmci- 

-0 Ili^ „pponontH soek to make hun =ulnüt tl.at, if -<khI and evil are both from 
God Ile must at the sa.ne time b. b(=tter than the 'rood and wnrse than the evü- 
au absurd opinion. Therefore lic can be the author only of the good. 
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pies ; because if he who is the source of evil is worse than evil. God has 
created Satan, who is worse than the evil of which he is the source, and 
therefore He has created what is the worst of all evils; *" and this is a 
contradiction in your religion and a discordant note in your doctrine 
(madhah). 

[p, 61] Question Concekning Guidance.""^ 
It may be said to the Mu'tazilah: Has not God said, " Elif Lam Mïm. 
No doubt is there about this Book; it is a guidance to those who fear 
God; " *«^ and so He tells us that the Qur'an i& guidance to those who 
fear 'God? They will eertainly answer yes. Then it may be said to 
them: Has not God spoken of the Qur'an and said, " but as to those who 
believe not, there is a thickness in their ears, and to them it is a blind- 
ness," *'" telling us that the Qur'an is a blindness to the infidels? They 
wilUertainly answer yes. It may be said to them : Then can the Qur'an 
be a blindness to him of whom God has told us that it is a guidance to 
him? They will eertainly answer no. And so it may be said to them : 
Then, just as the Qur'an cannot be a blindness to him to whom God has 
told us that it is a guidance, likewise it cannot be a guidance to him to 
whom God has told us it is a blindness. 

Another question. Then it may be said to them: If God's summons 
to faith can be guidance to him who accepts it and to him who does not 
accept it, you cannot deny that the summons of Iblis to infidelity is 
misguidance to him who accepts it and to him who does not accept it. 
And so if the summons of Iblïs to infidelity is misguidance to the infidels 
who accept it from him, but not to the faithful who do not accept it from 
him, you cannot deny that God's summons to faith is guidance to the 
faithful who accept it from Him, but not to the infidels who do not 
accept it from Him. If not, then what is the difïerence between them ? 

*«' And it would follow fronv this that He was worse than the Avorst of evils 
(since He is the latter's source, as Creator), and therefore the worst of beings 
instead of the best. 

"«"The Mu'tazilah disagree as to whether or not God may be said to guide 
the infidels, and there are two views: (a) most of the Mu'tazilah believe that 
God guides the infidels, but they are not giitded, and favors them by giving theni 
the power to bc obedient, but they are not favored, and does what is salutary 
for them, but they do not respond to His salutary treatment; (b) certain ones 
say, ' wé do not* believe that God guides the infidels in uny speeific way, by 
triving them explanations or directing them, because God's explanation and sum- 
mons'' are guidance for those who accept and Jiot for those wlio do not accept, 
just as the summons of Iblis is misguidance to tliose who accept, and not to 
Ihosc who do not accept'" {Maqülat 259, 200). 

*-QurTm 2.1. *'» Ibid. 41. 44. 
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Another question. It may be said to them: Did not God say, "He 
will mislead many by it"?*" Do His words «He will mislead many 
by it" prove that He does not mislead all, because, if He had meant all, 
He would have said, " He will mislead all by it," and since He said, " He 
will mislead many by it," we know that He does not mislead all? They 
will certainly answer yes. Wherefore it may be said to them: Then you 
cannot deny that His words «and He will guide many by it""^ are a 
proof that He does not mean all, beeanse if He had meant all, He would 
have said, « and He will guide all by it; " and therefore, smce He said, 
« and He will guide many by it," we know that He does not guide all; 
and this is a nuUifieation of your belief that God guides all creatures. 

Another question. It may be said to them : If you believe that God's 
summons to faith is guidance to the infidels who do not accept from 
God His command, you cannot deny that God's summons to faith is 
profit and a salutary thing and right direction to the infidels who do not 
accept from God His command, and you cannot deny that they have 
preservation ('ismah) from infidelity (even if they are not preserved 
from infidelity), and that it is grace to believe (even if they are not given 
grace to believe). From this it necessarily foUows that God directs the 
Lfidels aright, and does what is salutary for them, and preserves them, 
and gives them grace to believe, even though they be infidels ; and this is 
an [p. 62] impossible thing, because the infidels are deserted, and how 
can they be given grace to believe when they are deserted? And so if an 
infidel can be given grace to believe, you cannot deny that faith actually 
occurs in his case; and if this is considered possible, you cannot deny 
that what you believe is impossible. 

Question Concerning Brror.*" 
It may be said to them: Does God lead the infidels astray f röm faith 
or from infidelity? Wherefore, if they say, « From infidelity," the an- 
swer is : Then how can they err from infidelity, departing from it, when 
they are infidels? If they say, " He leads them astray from faith," they 
abandon their belief. But if they say, « We believe that God misleads 
them, but does not mislead them from any specific thing," the answer is: 

*" Ibid. 2. 24. *" L. c. 

*''a"Most of the Mu'tazilah say, ' It may be supposed that the meaning of 
God's " Icading astray " ia naming them and judging them erring. It may also 
be supposed tliat when they err from God's command He tells us that He mis- 
leads them, that ia, they err from His religiën. It may also be supposed that 
the " leading astray " mcans that God ceases to produce the gift and direction 
and strengthening that He givea the faithful, and therefore the cessation of 
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What is the difference between you and him who says that God guides 
7^U^^, but does not guide them to any specific thmg? And so if 
"possible for Him to guide the faithful J^^^l^^f^l^-^^ 
faith you cannot deny that it is impossible for Him to mislead the 
infidels without misleading them from faith. 

Tj. , K^ oairl tn them- What is the meaning of 

Another question. It may be said to tnem '' Wherefore if 

God's words «but the wicked shall He cause to err ? Wherefore 
thev saT'^Its meaning is that He calls them erring and convicta hem 
If Jrro?" ti^e answer is : Does not God address the Arabs m their classi- 
cal Tanguate aT^^^^ He not said therefore, «in the clear Arabic 
ïongu^^- and, «We have not sent any apostle, save with the speed 
/r ^ lonlP»?«« Thev will certainly answer yes. Therefore it 
of his own 11'^":'^^^^^^^^ .evealed the Qur'an in the Arabic 
TonL': :t e o you fitrin the classical Arabic language that one may 
say^'slald-so misled so-and-so," meaning «He caUed him erring -^ 
tL if they say, « We find it said, when a man s^s «^ - XfaZ' 
n have found him erring,'" the answer is, We find the Arabs saymg, 
« So^d-rfound Bo-and so erring," when he calls him errmg, but we 
do noTtd üiem saying, " «o-and-eo misled soand^^^^^ 
Therefore, when God says, «but the wicked f ^^l ^^^ ^^^ *^,^ ;,,,, 
lts meaning cannot be naming and judgment Smce ^^^ i« ^°*J^"\^* 
according to the Arabs to say, « So-and^so misled so-and-so when he 
:r hl' erring, your interpretation is false, since it is contrary to the 
Arabic tongue. ^ 

Another question. It may also be said to them :If you say, God 
„isleads the infidels because He calls them «"»f ". /^"V "iL th 
classical usage, as you claim), then you must -'^-^^'f^'-^"^ 
ProDhet calls a people erring and corrupt, he misleads and corrupts 
Thl becaus he calls them erring and corrupt; and since thrs rs ™pos- 
s^Cit is untrue that the meaning of "The wicked shall He cause to 
err " is naming and judgment, as you claim. 

these thi».. is " toding astray " and " loadins astray " is an act do,.e in time 
It mav a°^ bo supposoJ that it .noans that, since He flnds them errmg, He te Is 
us S He jTsiead's^them, Just as it is said, " So-a„d-so made s^-and-so a coward, 

'"rZ'Tit^ taröi's .=adi„. the infldeis astray is His eausing then.Jo 

peri^hTnd . pn-ishmcnt oj them on His part,' and they use as an -rgur^^ntCM'- 

word. 'in bewilderment and folly ' (Qnr'»" r,i. il) (they hel.eve «l»' "■« «^ 
woras in o ^^ ^i^^ii ^^^^ ,^|_j ,„,,jj„ ,„ the 

Lt. °Qurl 32.9, ,1.^'- have perished and pur partic.es are d,s- 
"l^Z'^lu'T """-ïbid. 2«. .0.. •'• Ibid. .4. 4. "■ IWd. 14. 3.. 
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1 K« oQifl +0 them- Has not God said, 
Tti fi-il Aii<iV}er. It may also be said to mem. jj- tt ;„ 

leadeth, thou shalt by no »eans tod a patron a to<.tor ^^^a„d Ho 

Aall God guide a peoplo who d.sbel.eved alter Ü^^^^'^^' ^^^ 

fore He says expUcitly that He does not g"""^:,^^™ He wui 
...aGodo^^,to^theabodeotp„nd^H^^^^^^ 

lÏiaf^;--- He - a:. sa. "He ^-tb n. t. u.^e- 
lieving people." - TheB, smce God te"^»^ «^^ H» f^^^^^^^^ ^^,, 

-fetb-A.fa;''d%trHe*t™;<^T^l=;^^^^^^ 

^^ ^is Iti^btt^s^' He:::fer tS fl^S wben He says, 
possible it IS poBsible to say, ,, guidance 

«Hewhoxn God^.d. . tbegu.a^ ^ -^^f™ .ot i/yof^^aBnot 

LTltt rnofide tbe^nfidels, ;ben He says, " He guideth Bot 
tUbt^ing peoplf," - .nd in face of the xest of the vexsea m wh,eh 
we have examined you. . , « ,,n, 4. 

Ansmr It may also be said to them: Has not God said, What 
thtak It thou* He who hath made a god of his pass.ons, and whom 
G a irwilfully to e.r, and whose ears and whose heart He ha h 
.ealed „P, and over whose ^.^t H;^^;*^^ ^^ i/^^en doe! He 

"™, "aTem :::nLrmare"/- "y may be guided? If tbey 
mislead them that tney may eix, j nn^iwer is* How 

..V " He misleads them that they may be guided, the answer is . no 

thatThey may err, you cannot deny that He eannot m.slead the mfidels 

that they may be gnided. , . , ,, ^ /, , 

Answer. It may also be said to them: Since you thmk tha God 

„utdes th infidels; but they ave not guided, you cannot deny that He 

benfits them but hey are not benefited, and that He does what .s »a u 

Hrv for them but they show no effect o£ His salutary treatment. « He 

JleneRt Lse who are not beneflted by His benefits, you cannot deny 

M, n .t hl,, who sufler n„ harm. But if He harms only those 



*-Ml)i(l. 18. 10. 
"» Ibid. :5. 80. 
"O Ibid. 10. 20. 



*" Ibid. 2. 260. 
*«^ Ibid. 28. 50. 
*"ïbid. 2. 274. 



*«* Ibid. 32. 13. 
«"«Ibid. 7. 177. 
"•Ibid. 2. 1. 



*»■' Ibid. 2. 200. 
*«» Ibid. 45. 22. 
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^■^ • TTo hPnefits only those who are benefited. 
who suffer harm, then Ukewise He ^^^f^^ l ^^^ ,,,ia enable those 
H He conld ^^^^^^l^^^ cannot benefit those 
who are not enabled , but smce in r ^^^^ 

.h„ are not benefited or gu.de t ose who ar^ n ^^^ ^^ ^^^^^ 

Question. You put th>s 'i--!^^;^^^Z.J^-i down as guidance 
< the month of Kamadan, '» -^ich the Quran^^^^^ ^^^^ ^^^^ ^^^ ^^^..^ 

to man, and explanation • ^ \ f aithful." The answer is : 

is [p. 64] guidance to the ™MelB and to & fe thi ^^^^^^^^ 

Theverse has a particular mean mg, ^ecaus^^ ^^ ^^^ ^^^ 

to us that He guidea those who tear Hm »d to^a ^^^ ^^ ,^ .^ 

g^iae the f del. Jhe Qur^an f- ™* -''„,,„ „,^ the faithful 
necessanly true that His woras „ 

and not the infidels. , ^ ^^^^ „^jj. 

0«.H(,n. If anyone says, " H- n»*^/ -^„; ^^, „.^^ .^^^ged with 

him who foUoweth the admonition,^ ^^^ a ^^^ ^^^ ^^^^^^^^ ^^^^^^ 

the warniBg of those who fear it a ^_^^^^^ .^^ ^^^ ^^ 

him who foUows the '^'^^--''^^■^''f^7'>1^, ,„swer is yes. Wherefore 
who fears, and him who does not f ear^, , ^.^^^^^ ^^ ^^„,, 

if they say, " Then you ^-'^Xmtd ToTose *ho are not they," 
who fear God ' mean guidance *« «jem ^ „ ,j,^„„ ,i,,it wam only him 
the answer is: The meanmg «^ God= J» „ jj^ ^i,„ f„u„^s the admoni- 
who foUoweth the adm'.n'tio'i '^"«eij ^ „^^^^^ ^^^ ^^^^ 

tion shall be benefited by ^ "8;„ft,> „ean that he who fears. 
charged with the warn.ng <>l.*ose ™o ^^^^^^^ ^^ ^^^^ ^^^^_ 

the hour and dreads the P™->""^"* fj^t^, Qur-an that He warned the 
ing. God has told us ... ano her place n the ^ .^ .^ ^ ^em 

inldels and said, " Yerily, those wh do not hd. ^^^ ^^^^^ , „ .„ ^_^^^ 

if thou wam them or wam them »«' ' «" ^de Is He also said, "but 
this is Information (Ular) eoncernmg the ...fidels.^ ^^ ^ ^^^^^^^_ 

wam thy relatives of nearer k.n ^ a^^ , ^^^ ^^^^^^^ ^^ j,,^ 

liUe the tempest of "Ad and Tamud - ^^ ^^^ ^^^..^ ,,^,, 

infidels. Wherefore, -"ee God teil u m s ^^^^ ^^^^ ^^ ^^^^^ 

He warns the infidels, just "^ "\"; ".^onition, it is neccssarily 
him who fears '^ -« l^'™ ^^J** „^the faithful and the infidels 

rd:^irG:r:;,ri^fr.sg— ^^ 

infidels. 



«"Ibid. 2. 181. 
«•«Ibid. 30. 10. 



*" Ibid. 79. 45. 
+82 Ibid., 2. 5. 



<■•"' Ibid. 20. 214. 
ix* Ibid. 41. 12. 
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Question, If any one asks about God's words " And as to Tamüd, We 
had vouchsafed them guidance; but to guidance did they prefer blind- 
ness " ^"^ and says, " Were not Tamüd infidels, and has not God told us 
that^He guided them?," the answer is : The matter is not as you suppose. 
Kegarding this verse there are two answers. The first of them is that 
Tamüd is in two parts: the infidels and the faithful. The latter are 
those He tells ns that He rescued with Salih, in His words " We rescued 
Saiih and those who believed with him/' "« Those of Tamüd God has in 
mind as having been gnided by Him are the faithful, and not the infidels, 
because God explains to us in the Qur'an that He does not guide the 
infidels; and the Qur'an does not contradict itself, but, on the contrary, 
one part tallies with another. And so if He tells us in one place that 
He does not guide the infidels, then tells us in [p. 65] another place 
that He guided Tamüd, we know that He has in mind only the faithful 
of Tamüd and iïot the infidels. The other answer is that God means 
people of Tamüd who were believers, then apostatized; and so He tells 
us that He guided them, but they preferred, af tér guidance, unbelief to 
faith, yet they had been believers in thêir state of guidance. And so if 
anyone says, objecting to the first answer, "How ean He say, 'We had 
vouchsafed them guidance,' and mean the faithful of Tariiüd, and say, 
'but they preferred,' meaning the infidels among them, who are non- 
believers?," it may be said to him: It is correct, in the classical language 
in whieh the Qur'an is written, for Him to say, "We had vouchsafed 
them guidance,'' and mean the faithful of Tamüd, and to say, " but they 
preferred," meaning the infidels among them. God's words present 
similar examples: God said, "But God chose not to punish them while 
thou wast with them,"*" meaning the infidels; then He said, "nor 
would God punish them when they sued for pardon," "« meaning the 
faithful; then He said, " nothing is there on their part why God should 
not punish them," *^» meaning the infidels. There is nothing contrary, 
according to the grammarians, to the correctness of speech in these 
terms : namely, that in its literal sense it should apply to one genus, but 
the thing meant by it be two genera. And so the objectioa the objector 
has raised is f alse, and it is a proof of his ignorance. 

Chapter Containing the Thaditions Cited Conceening the Qadar, 

Mu'awiyah ibn *Amr relates the following tradition : Za'idah "'^'^ told 

us, Sulayman al-A'mas =°^ told us on the authoxity of Zayd ibn Wahb, 

and he on the authority of 'Abdallah ibn Mas'üd,"' The Apostle of God, 



*»" Ibid. 41. 10. 
*"Ibid. U.6Ö. 



"' Ibid. 8. 33. 
*»• L. c. 



"• Ibid. 8.34. 
»»«Died 777. 



"" Died ca. 76ö. 
"* Died ca. 652. 
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who is the truthful and the trustworthy, told us, " The nature of each of 
you is assembled in the womb of his mother in f orty nights. Then it is a 
clot of blood the same length of time, and then it is an embryo the 
same length of time. Then God sends the angels," said he, and four 
words of command are given. It is said, ' Write his appomted term, and 
his sustenance, and his work, and whether he will be miserable or happy 
Then He breathes into him the spirit." He said, " One of you shal 
work the work of the people of Paradise, until there bebetween him and 
them but a cubit's space, but the writ shall forestall him, and he shall 
work the work of the people of Heil, and enter therem; and one of you 
shall work tiie work of the people of Heil, until there be hetgeen him 
and them but a cubit's space, and the writ shall forestall him and the- 
work of the people of Paradise shall be sealed to his account, and he 

shall enter therein." *"^ „ • -. i. x i j 

Mu'awiyah ibn 'Amr relates the following tradition: Za'idah told us- 
on the authority of al-A^mal, and he on the authority of Abu Salih 
and he on the authority of Abü Hurayrah, and he o^^t^e authority of the 
Prophet, «Adam and Moses argued. Moses said, O Adam thou art he 
whom God created with His hand and breathed into thee of His spint. 
Thou hast seduced men and sent tiiem forth from Paradise. Adam 
said, 'Thou art Moses, whom God chose by His words. Thou blamest 
me for a work that God wrote down against me bef ore He created the 
heavens.'" [p. 66] He said, " So Adam defeated Moses m the 

argument."»" . ,^ 

Malik also related the hadit of Adam's defeating Moses m the argu- 
ment, on the authority of Abu 'z-Zinad,-« and he on the authority of 
al-A^raj, and he on the authority of Abü Hurayah, and he on fe author- 
ity of the Prophet. This proves the f alsity of the belief of the Qadariy- 
vah who say that God does not know a thing until it is, because if G^d 
writes it and commands it to be written, He does not ^^^f^^ f'^f/t', 
does not know to be written. May He be too great and holy for that. 
God has said, " and not a leaf f alls but He knoweth it, neither is there a 
grain in the d ark places of the earth, there is neither moisture nor dry- 
ness, but it is noted in a distinct writing." - He has also said, There 
is no moving thing on earth whose nourishment dependeth not on God 
He knoweth its haunts and final resting place." -« He has also said, 
"God hath taken count of them, though they have forgotten them. 



««MVensinck, Handboek 54; alBuMrl, ed. Krehl ÏV 25L 400. 

»»* Died 719. 

■>« Wenainck, op. cit. 11; al-Buhari, IV 255, 485. 

5o« üjed 748. "" Qur'an 6. 59. 



''««Ibid. 11.8. 



s«9 Ibid. 58, 7 



J26 Al-Ibdnah 'An Usül Ad-Diydnah 

TTe has also said, "He hath taken count of them and numbered them 

knowledffe/' -^ and, « and taketh count of all that concerneth them. 
He has al^o said, " knowing everything." - Theref ore those vexses ex 
plain that He knows - all things; for God tells us that H:s creatu.e 
lm come to life and arise, and the infidels wül be eternally m I ell and 
the Prophets and the faithful will enter into Paradise and that the 
resnrrection wiU take place (y et the resurrection has not taken place 
since this reTelatlon) ; "^wherefore that proves that God knows what is 
going to he before it is. God has said concernmg the Peop e of Heil, 
« bnf though they should return, they would surely go back/' where- 
fore He tells us concerning what is not, how it would be if it were.^ He 
has said, « But what was the state of generations past? He said, ihe 
knowledge thereof is with my Lord in the Book of His decrees My 
Lord erreth not, nor forgetteth ' " "^ (for He who does not know a thmg 
before it exists does not know it after its completion). May He be very 
f ar above the belief s of the wrongdoers! „ •:, ^ x ij 

Mu'awiyah ibn 'Amr relates the foUowing tradition : Za idah told us on 
the authority of Sulayman al-A'mas, and he on the authority of 'Amr ibn 
Murrah, and he on the authority of 'Abd ar-Bahman ibn Abi Layla, 
and he on the authority of 'Abdallah ibn Rabra!», We were with Abdal- 
lah, he said, and they mentioned a man and they discussed who ereated 
him The people said, '' Has he not one who punishes his bands .'' Ab- 
dallah said, " Think you, if his head were severed, you could make a 
hand for it^» They said, "No." 'Abdallah said, "The semen, when 
it enters a woman, abides fórty days, then it swells with biood, then it 
becomes a clot a like period of time, then it becomes an embryo a like 
period of time, then He sends angels, saying, ' Write his appomted term 
and his work, and his sustenance, and his mark, and his character, and 
whether he will fare ill or well,' and you cannot alter his character until 

you alter his creation." . n . . n 

^ Mu^awiyah ibn 'Amr relates the following tradition: Za'idah told us 
on the authority of Mansür,»''' and he on the authority of Sa*d ibn 
'übaydah, and he on the authority of Abü 'Abd ar-Rahman,^^" and he on 

-Ibid. 19.94. -Ibid. 72.28. 

"«Ibid. 05.12. -Ibid. 42. 10 and passim. 

".J5;- "does not know." Perhaps a sarcastic qucstion: "Then those verses 
makc it clear that He does not know all things, even tliough God tolk us . . . ? " 
"» Litcrally, " yct the resurrection did not take place afterwards." 

i5i«Qnr'an ti. 28. ,. , „ 

"Ulml 20. ö:?, f)!. "» ProbaWy Ibn al-Mu'tiunir (died749). 

"« Diod ca. 70*2. "° Probably as-Suhuni (died 093). 
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. .1, •+ nf -Mi -^ We were at a funeral in Baqi' al-Öarqad,-- and 
the authority of Aii, we weic 

the Prophet came a.d .at, ^^^^^i M^^^^^^^ "is head and 
with him, and he wrote «P» *«;« °^"f ™ ^^ ,^ ;„ Paradise or 
said, " There is not arnong ï»" ^ ''™g ^^ has not been written down 

^': ''l,'''"hi:" !»:: "ompany said, " O, Apostle o£ God, 

miserable or happy. A man oi . j,,„ „.^i, .„d will not he of us 

shall we not abide by onr wr.t and ola.m thejork and w 

who is of the people of happmess attam »» ^appmess and ^ 

the people of misey attain U, m>sery ? He s.d^ ^Act ^^^ ^ ^y^ 

As for the people of imsery, they do easüy «ie „ ^^^^ j^e 

:rittoreaoXtohimw|lWe.^ee^^^^ 

as to him who is coYctons and bent on ncnes, ra ^ 

to him WiU We -^-^^tes'to faStadition : ?amm5d told us, 
Müsa ibn Isma il relates tne loiio g -TTTwah ^^^ and he 

HiamihnJ^ah-M^o^eduson^^^^^^ .^ ^^ 

on the authority of A isah, that uie ^ P^ ^^.^^^^ 

shall work the work of the peop^ «^ ƒ ^^^^J';^ j^" ^ ,,,th, he has 
in the Book among the people of ^eU- J^» " ^-^^ 

turned abont ^^^^^^'^Z^^^^'-lStt^^. ^i the people of 
then he enters Heil, and a man sna ^ ^^ 

Heil, even though it be wnt en in *e Boo^ tt«| ^^^^ ^„, JJ, t^e 
Paradise, but if, before his death, l»^ ''''%»""!" j^,, Paradise." 

Works of the people of Paradise and ^en d ed, then he ente^ P 

These .«.« prove ttiatG^^no^" 

''"1'of mi'radt at!s tl^astwo grou'ps- a group for Paradise, 
people of H^»;;»; ";^; ^^ Book states that clearly when it says 
and a group for the Mame. öii. error;""' and 

" some hath He guided, and somc hath He justly lelt in erro , _^ ^^^ 
He lo savs " wL part shall be in Paradise and part m the flame,__ ^^^ 
üc aiso sdv s, !■ miserable and others blessed. 

and He also says, "and some shall be ■"^«^'''''^ j . y,,,„v 

And so God creates the miserable for "»«"y ^"«l '^ "'«f^^,^ ,,„„ We 

"^'\ ^^J-''^'^^^^^ - "'^ r 

rriS o'f th"h:.. " God has ovdained a people for Parad.se, and a 
people for Heil." 



5" Dicd 661. 

B2Ï The cemetcry at al-Madinah. 

=" QurTin 92. 5-10. 

«"Perhaps Abfi Salamah {died 837). 

"^="5 Died ca. 763. 

»"Ibn az-Zubayr (died ca. 711). 



6" Died 678. 
»»» Qur'an 7. 28. 
s*» Ibid. 42. 5. 
"oibid. 11. 107. 
»" Ibid. 7. 178. 
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Peoof Conceening the Qadar.^^^ 

Among the things that prove the falsity of the belief of the Qadariyyah 
are God's words " And when thy Lord brought f orth their descendants 
f rom the reins of the sons of Adam " '>3=— the verse. There is a tradi- 
tion, on the authority of the Apostle of God, that God rubbed the back 
of Adam and brought forth his offspring from his back in the likeness 
of ants, then He compelled them to acknowledge His unity and raised 
an argument against them, because He said, " and took them to witness 
against themselves. 'Am I not,' said He, 'your lord?' They said, 
' Yes, we witness it/ " °^* God has said, " lest ye should say on the Day 
of Resurrection, 'Truly, of this were we heedless/""' And so He 
makes their having been compelled to acknowledge His unity, when He 
brought them forth from Adam's back, an argument against them, when 
they deny, in the world, that of which they admitted knowledge when 
they were first multiplied, then, after the acknowledgment, repudiated. 

ït has been related on the authority of the Prophet that God seizes 
[p, 68] a handful for Paradise and a handful for Heil, distinguishing 
the one from the other ; and so misery prevails '^® over the people of 
misery and blessedness over the people of blessedness. God has said, 
telling us of the people of Heil, that they said, " O our Lord ! our misery 

E32 «( rpjjjg jg ^ijg exposition of the belief of the Mu'tazilah coneerning the qadar. 
The Mu'tazilah agree that God does iiot create unbelief or disobedience or any 
of the acts of others besides Himself^ll except one of them, who thinks that 
God creates them because He creates their names and the decisions regarding 
them. The latter idea is attributed to §alih Qubbah. 

"The Mu'tazilah agree — all exeept 'Abbad— that God makes faith good and 
infidelity bad (and the meaning of that is that God makes the appellation for 
faith and the decision that it is goöd, and the appellation for infidelity and the 
decision that it is bad) and that God creates tlie unbeliever as not an unbeliever 
and he disbelieves afterwards, and the believer in the same way. 

" 'Abbad denies that God makes unbelief in any way at all or creates the 
unbeliever and the believer. 

" The Mu'tazilah disagree as to whcther or not it may be said that man 
creates his acts, and there are three views: (a) some think that the meaning of 
• doer ' and of ' creator * is the same, and that we onght not to use that term 
coneerning man without qualification, because we are forbidden to do so; (b) 
others say, ' It is an act without instrument or membcr, and this is impossible 
OU his part; ' (c) others say, 'The meaning of " ereator " js that the act occurs 
on his part by predctermination, and therefore evcryone whose act occurs by 
prcdeterminatioii is the creator of the act, whcther in etornity or in time'" 
{Maqailat 221 y 228). 

«"Qur'fm 7. 171. "* L. c. "■ L. c. 

■•'•ƒƒ has qalabal " turnt*," instead oi galabat. I find no parallel for the vise of 
qalaha with 'ald. 
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prevailed over us, and we became an erring people.»- AU that is by 
rrommand that exists antecedently in God;s knowledge, m wh.ch H.s 

w"; caUed to the f-meral of a young man «f the Helpers to pray f or hm. 
:r4:f:fid "Blessed, O Apostle „f God be thia s^-row of Parad>se. 

;Wne?s prldes ite reclpiente, .^d misery precedes '*= «-P-"^; 
Thrptphet said, "Work your works, for everyone does easdy that for 
which he was created." 

Another prooi. God has said, "Guided indeed is he whom God 
.uw"a U te him whom He misleadeth, thon shalt by no me^s find 

HaSn, rdirector,""' and, "«-^^'^.^«f'^t^'i^s H^l^s 
Ji&e""' and 60 He teUs ns that He misleads and gnides He has 
St"bnt "e wieked shall He canse to err; God doeto -^a* He wjsh- 
X" •" and so He tells ns that He is the " Doer of what He wills, 
ti sineet Jelity is one of the things He wills. He -^- .t and P^e e 
termines it and originates it and develops it and «"^t^^ 't. ^^^JJ^ 
plained that by His wOrds « Worship ye what ye <=arv > when 60^ hath 

created yon and what ye make?;"'" wherefore, even if their serrice ot 
createa yon ano 3 ^^ ^^ ^ ^^ ^,^^4^^ 

dols were a work of theirs, tne mter WUU.U j „„,w » "» moanins 

bvGod. God has also said," in recompense of their works meanmg 
thatS recompenses them for their works; and therefore the B™e thmg 
h tae Wh n Ie speaks of their service of idols and ttor mfldellty to^ 
arfs the MercifuU for if it were a thing that they P-^^^tte 
Jid b, themselves, they would do and predetermme ^^^^^T^nZl 
predctermination of their Lord and H.s operation; «-* ^ow can they 
possess a predctermination and an operation and 7^" *ttt May 
Long to Lir Lord? He who thinks that makes ^f^^^'^^'^J^^ 
God be far above the belief of thosc who make Him deficiënt ! Do you 
not agree that, when one thinks that human bemgs know what God does 

•>' Qurtn 23. 103. , ^- , • ,ro 

"• 1'erhaps the Talhah ibn Yahya who died m 702. 

"•Niece of •A'isah, Motli ol the Faitlifiil. 

... Atoa.1 ibn IJanbal, l"-""* ^I. 208. __^ ^^.__ ^^^^ ^^ 

""Qur'an 18. IC. ima. it. o^. .4. tkm i9 17 

-Ibid.2.24. -Ibid.11.109. -Ib.d.32.17. 



J30 Al-Ibdnah 'An Usül Ad-Diyanah 

not know, .t is as though he gave thexn knowledge that is -t inclu^^^^^^ 
in the knowledge of God, and made them eqnal with God ? A^^ s« hke 
wise, he who thmks that human beings make and predetermme what God 
does not predetermine and that they have the power to ^o ƒ ha.* f ^ !^^ 
not the power to do, gives them authority and power and ability that 
he does not give to the MercifuL May God be very far above the be hef 
of the people [p. 69] of f alsehood and slander and lying and msolence ! 

Answer It may be said to them: Does the infidel make infidelity 
corrupt, vain, and self-contradictory? And so if they say yes, the answer 
is • How can he make it corrupt, self-eontradictory, and vile, when he is 
firmly convinced that it is good, and sound, and the best of religions? 
And sinee that is impossible because an act is not really an act except 
on the part of one who knows it according to the real nature upon which 
it is grounded (Just as it is impossible that there should be an act on the 
part of one who does not know it as an act), then God must be the one 
who predetermines infidelity and creates it as infidelity, corrupt, false, 
and self-contradictory, contrary to the truth and to what is right. 

Ghapter Containing the Ealam Concekning the Intercessiok and 

THE GOING FOETH FROM HeLL. 

It may also be said to them: The Muslims have unanimously agreed 
that the Apostle of God has the power of intercession. Then f or whom 
is the intercession ? Is it f or sinners who commit mortal sms or lor the 
dovout faithful? Therefore, if they say, " For sinners who commit 
mortal sins,'> they agree; but if they say, " For the faithful who are told 
the good news of Paradise and reeeive the promise of it, the answer is : 
Then since they reeeive the promise of Paradise and are told the good 
news of it, and God does not break His promise, what is the meaning of 
the Prophefs intercession for a people whom, according to you it is im- 
possible for God not to cause to enter His Paradise?"^ And what is the 
meaning of your words -^ ''They have deserved it of God and mented 
it of Ilim"? For, since "God will not wrong anyone the weight of a 
jj^Q^g«548 their retardation from Paradise is a wrong; but the interces- 
sors intercede with God only that He may do no wrong, according to 
your opinions. May God be very far above your calumny agamst Hmi . 
Whorefovo, if tlicy say, " Tlic Prophet interccdes with God that He may 
incroase His bounty towards them, not that He may cause them to enter 
His Paradise," the answer is: Has not God already promised them that.^ 
TheiTlore Me said, " He will pay them their duc recompense and out of 



= •■' II: "And one of the tlsings you say is. 
5*" Qur'ün 4. 44. 
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^ . +i,«T« • « "9 and God does not break His 

His bounty -1 HV--;,^^-^ ooa loxding to you, only that 
promises. Hence he int^tceaeB w > evidence of igno- 

He may not break H.s promise; ^-^ '^'^t'^n is only te those who 
rance on your part. The intercession "^J^"\XmLi from them, 
deserve punishment, that their P""-""^' ""^^^ ^t He may bestol 

;^:o:r:rde":^:::t^^^^^^^^^ 

precedes, there is no room for intercession. 

rt^^'e wATfl<ï "no nlea shall they 

Quesüon. If they . -n^-^^l^t ^wt c^LLing that is: 

offer, save for whom He pleasetü, , _tw ghall intercede for 

^<Save for whom Ee pleaseth" among them ^^^^p^^^ is for the 

-uri ï:su"ti; --rit r^... . ^ 

Sorily of the Prophet tharsinners will go forth from Heil. 

fp ,0] CHAPTEK CONTAIKIKG -CH. Mm COKOBKNmO THB POO.. 

The Muta^ilah also deny the Pool; hut there are t'«dit«>=^;^u^„; 
„n tt: anthority of the Prophet, f^m -^---^^^^ ^ Z*"! 
ity of the Companions, wiftout d,^^em»t^dj«^^^^ 
foUowing tradition: 5ammad 'l>n Satoah tj^^^ „ ^ „^ ^^ 

.A„ ihn Zayd -^-^ ^ .^L^ hfi^^n^Se Pool in the pres- 
ence of •TJbaydallah ibn Ziiyaü ana u ^_ 

it. He said, " Indeed, by God I «»;t^^f/,? X.yi.ml Jaid, " Have 
and said, « What did you «^ï «^"'.^^f^" ^ „ I Tveheard the Prophet 
you heard the Prophet speak of it ? He saia, i 

g1 ';:" Ï ha::* plaLd the Pool to you elearly in many aKMr." 



"Mbid, 4.172 ...DM o.. 709. 

...Md. 21. 28.29. ...DiedOSe. 

':^T^Z^oi th» OU,, o, -A^-^h. The Ilah „< the tcU U .n .rror. 
»»" Died ca. 753. 
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Chapter Containing the KaXam Cokcerning the Punishment of 

THE GRAVE. 

The Mu*tazilah "" also deny the punishment of the grave ; but there are 
traditions abont it on the authority of the Prophet from many sources, 
and on the authority of his Companions. It has not been related on the 
anthority of any of them that he denied it or rejected it or g^msaid it : 
and 80 it must be an ijnw^ of the Companions of the Prophet Abu 
Bakr ibn Abi Saybah»" relates the folio wing tradition: Abü Muawiyah 
told ns on the authority of al-A'maS, and he on the authority of Abu 
Salih, and he on the authority of Abü Hurayrah, The Apostle of God 
said'"Takerefugewith God from the punishment of the grave. 

Ahmad ibn Ishaq al-^adramï relates the f oUowing tradition: Wuhayb 
told üs, Müsa ibn 'Uqbali»" told us, Umm ©alid bint ^alid ibn Sald 
ibn al-^As told me that she heard the Apostle of God take refuge from 

the punishment of the grave. , , .^^ ^ i. • j 

Anas ibn Malik relates, on the authority of the Prophet, that he said, 
« Were it not that you would not bury each other, I would surely ask God 
to let you hear of the punishment of the grave what He has let me hear. 

Another proof. Among the things that explain the punishment of 
the infidels in the graves are the words of God " It is the fire to which 
they shall be exposed moming and evening, and on the day vhen the 
Hour shall arrive— ' Bring in the people of Pharaoh [p. 71] mto the 
severest punishment /" «« wherefore He places their punishment on a 
day when the Hour shall arrive, after their exposure to the fire m the 
world moming and evening. He has also said, " twice wiU We chastise 
them"— once by the sword and another time in their graves—, then 
shall they be given over to a great chastisement " "°— in the next world. 
God also tells us that the martyrs are richly sustamed and rejoice m 
God's bounty in this world; for He has said, " And repute not those who 
are slain in God's path to be dead. Nay, alive with their Lord, are they 
richly sustained; rejoicing in what God of His bounty hath vouchsafed 
them, filled with joy for those who foUow after them, but have not yet 
overiiken them, that on them nor fear shall come, nor grief;" '^^ and 
these things can exist only in this world, because those who have not 
overtaken them are alive, not dead nor slain. 



»»• Tlie Hftrijites also denied it (Maqülat 127). 

"' Died ca. 848. 

».Died758. "Mbid. 0.102. 

".Qur'ftn40.49. •" Ibid. 3. 163, 164. 
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Chaptee Containing THE KaUm Concerning the Imamate of Abü 
Bakr the Veracious.'^*'^' 
God has said " God hath promised to those of you who believe and do 
the things that are right, that He will cause them to succeed others m 
the land as He gave succession to those who were before them, and that 
He wiU establish for them that religion which they delight m and tiiat 
after their fears He will give them security in exchange. They shall 
worship me; nought shall they join with me.""' He has also said 
« those who if We establish them in this land, will observe prayer, and 
pay alms of obligation, and enjoin what is right and forbid what is 
g^il « 564 Qod has also praised the Bmigrants, and the Helpers, and the 
first to accept Islam, and the people of accepteble fealty ; and tiie Qur'an 
has clearly proclaimed the praises of the Emigrants and the Helpers, in 
many passages; and it has praised the people of acceptable fealty, and 
theref ore God has said, " Well pleased now hath God been with the be^ 
lievers when they plighted fealty to thee under the tree" «'^-the verse. 
Those whom God praised and commended have agreed unanimously upon 
the imamate of Abü Bakr the Yeracious, and they have called him the 
caliph of the Apostle óf God, and pledged him fealty, and obeyed him, 
and confessed his excellence; for he was tiie best of the Muslim fello^- 
ship in all the good qualities that qualified him for the imamate : knowl- 
edge, and frugality {zuhd), and power of judgment, and diplomacy m 
the Community, and other things besides. 

Another proof, from the Qur^an, on the imamate of the Veracious 
God has furnished proof of the imamate of Abü Bakr m the Surah ot 
the Immunity ; -^«^ and theref ore He said to the hangers-back, who wouid 
not help His Prophet, and those who remained behind, not takmg the 
field with him, " say, ' By no means shall ye ever take the field with me, 
and by no means shall ye fight an enemy with me,-' «- and He has also 
said in another Sürah, " They who took the field with you will say, when 
ve KO forth to the spoil to take it, ^ Let us f oUow you.' Pain would they 
chan-e the word of God " =««~meaning His words " By no means shall 
ye ev'er take the field with me "-then [p. 72] He said, « thus l^^th God 
saidalready. They will say, * Nay, ye are jealous of us.' Nay! They 

««As-siddig. The name. according to a tradition, waa bestowed «pon him by 
Gabriei (Wensiiick, Handboek 5; Ibn Sa'd, ed. Sachau IIÏ I 120). 

»»Qur'an24.54. -Ibid. 22.42. 

^•Mbid 48 18. The "people of acceptable fealty» are the Companions who 
promised" (A.H. 6), upon hearing a false report of 'Utman's death, to remain 
faithful to the Prophet in his eonflict with the Qurays. 

.-Sürah 9. -Qur-an9.84. - Ibid. 48. K». 
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are men of little understanding." =^^ He has also said, " Say to those of 
the Arabs who remain behind, ' Ye shall be called forth against a people 
of mighty valor. Ye shall do battle with them or they shall profess 
Islam. If ye obey, a goodly recompense will God give you; but if ye 
tum back ' " — meaning " if ye f ail to answer him who summons you to 
fight them " — " ' as ye tumed back aforetime, He will punish you with a 
grievous pimishment.' " '"* Now he who summons them to that is not 
the Prophet, to whom God said, " say, ' By no means shall ye ever take 
the field with me, and by no means shall ye fight an enemy with me; ' " 
and He said also in the Sürah of Victory,"^ " Fain would they change 
the word of God; " and therefore He lefuses to let them take the field 
with His Prophet, and makes their taking the field with him a changing 
of His word; and from that it necessarily foUows that the summoner 
who will summon them to fighting is one who will summon af ter His 
Prophet. People say, " They are Persians," and they say, " The people 
öf the Yamamah;" and it is true that Abü Bakr the Veracious fought 
with them and issued a summons to fight with them/" And if they are 
the Byzantines,"^^ the Yeracious fought with them also ; and if tiiey are 
the Persian people,"^* there was fighting with them in the days of Abü 
Bakr and *Umar fought wiÜL them after him and made an end of them/" 
How since the imamate of 'Umar is necessarily true, the imamate of Abü 
Bakr is necessarily true, Just as the imamate of *Umar is necessarily 
true, because Abü Bakr transmitted the imamate to him ; and therefore 
the Qur*an fumishes proof of the imamate of the Veracious and the Dis- 
tinguisher; *"' and since the imamate of Abü Bakr, after the Apostle of 
God, is necessarily true, he must be the best of the Muslims. 

Another proof: The ijmd' on the imamate of Ahü Bakr the Yeracious. 
Among the things that prove the imamate of the Veracious is the f act 
that the Muslims all foliowed him, and were subject to his imamate, and 
said to him, " O caliph of the Apostle of God ! " We have also seen 
that "AH and al-*Abbas obeyed him and acknowledged his imamate. Now 
since the Rafidah say, " 'Alï is the, one designated for his imamate," and 
the Eawandiyyah say, " Al-*Abbas is the one designated for his imamate," 
there are but three beliefs among men with regard to the imamate : ( 1 ) 
there are those who say, " The Prophet designated the imamate of the 
Veracious, who is the imam after the Apostle;" (3) there is the belief 
of those who say, "He designated the imamate of 'Ali;" and (3) there 

..« L, c. "* I'jid- 37 ff. 

"oibid. 48. 16. "'Ibid. 30ff. 

"" SQrah 48. "' I^'d. ch. 2. 

"* Weil, Geschichte der Chalifen I 21 ff. ""' 'Umar. 
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is the belief of those who say, " The imam after him is al-'Abbas." The 
belief of those who say, " He is Abü Bakr the Veracious," is based on 
the unanimous consent of the Muslims and the witness of it he re- 
ceived; and, furthermore, we see that *Ali and al-*Abbas obeyed him and 
agreed upon his imamate; and therefore he must be tmam after the 
Prophet [p. 73] by the unanimous consent of the Muslims. Nobody 
liiay say, ■' The private opinions of *Ali and al-'Abbas are difEerent from 
their expressed opinions," for if this claim could legitimately be made, 
unanimous consent would not be sound, and one might make that state- 
ment regarding every unanimous consent of the Muslims. This disposes 
of the secret meaning of unanimous consent,. because God has not sub- 
jected us in the unanimous consent to the private opinions of men, but 
only to their expressed opinions. Now since that is so, the unanimous 
consent and the agreement upon the imamate of Abü Bakr the Veracious 
are clear ; and since the imamate of the Veracious is proved, the imamate 
of the Distinguisher is proved, because the Veracious designated him, 
and committed the imamate to him, and chose him for it, and he was 
the best of them after Abü Bakr. The imamate of *Utman after 'Umar 
is proved by the act of the members of the Council,"* appointed by 
'ümar, who committed the imamate to him, wheref ore they chose 'TTtman, 
and consented to his imamate, and agreed unanimously upon his excel- 
lence and his justiee. The imamate of *Alï after 'TJtman is proved by the 
act of the Companions who had the right to invest and to deprive, for 
they committed the imamate to him, and another proof of it is that no 
other membér óf the Council was called to the imamate in his time, for 
they agreed unanimously upon his excellence and his justice, and if they 
refused to allow him to claim soverei^ty f or himself in the time of the 
ealiphs before him, it is true on the face of it that it was not the time 
of his elevation. And so since he stood by himself at a later time, it is 
true on the face of it that the latter is the time of his elevation. Then 
when the sovereignty became his it was open and public and did not 
diminish until he attained to right direction and leadership, as the 
ealiphs who wére before him and the just imams had attained to right 
direction and leadership, following the Book of their Lord and the 
sunnah of their Prophet. These are the four imams whose justice and 
excellence are unanimously agreed upon. 

Surayh ibn an-Nu'man has related the following tradition : Hasraj ibn 
Nubatah told us on the authority of Sa'ïd ibn Jumhan, Safïnah "'^^ told 

•"" Ibid. 129. The members of the Council were: 'Alï, 'Utman, *Abd ar-Rahmftn 
ibn 'Awf, az-Zubayr, Talhah, and Sa'd ibn Abl Waqqas. See also ibid. 149 ff. 
"" A Persian cliënt of the Prophet. Died ca. 708. 
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me, The Apóstle of God said, " The caliphate shall be among my people 
thirty years, then a kingdom after that." Then Safinah said to me, Take 
the caliphate of Abü Bakr, and the caliphate of 'TJmar, and the caliphate 
of 'trtman, then, said he, take the caliphate of 'All ibn Abi Talib, said 
he, and you find them thirty years.**" 

That, then, is a proof of the imamate of the four imams. As f or what 
happened among 'Ali and az-Zubayr and 'A'isah, it was only a matter of 
interpretation and ijtUiad. 'Alï is the im,am, and all of them are people 
of the ijtihad. The Prophet has bome witness concerning Paradise in 
their favor, and the witness is a proof that they all were right in their 
ijiihad. Likewise what happened between 'Alï and Mu*awiyah was a 
matter of interpretation and ijtihad. All [p. 1^ the Companions are 
trustworthy imams, not to be suspected of error in Religion. God and 
His Apostle praise them all, and we render our service by extoUing and 
magnifying them and being their helpers, and by opposing everyone 
who would detract f rom the honor of any of them. We have made, 
regarding the acknowledgment of the imüms, a statement and an asser- 
tion. Praise be to God first and last ! 



•'• Cf. Wensinck, op. cit. 109. 
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